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FOREWORD 



The beauty of the Visistadvaita lies in its conception of a 
Godhead of attributes or gunas, whose playground is the entire 
universe from whom all the animate and inanimate emanate and in 
whom all merge ultimately. This goes as^a compromi^ between 
absolute monism of Adi Sankara and the distinctive separation of 
Deva and Jiva of Ananda Tirtha, the famous Madhvacharya. 

Another in^rtant aspect is that, if Sankara’s Advaita 
preaches salvation through discard and denial of vices and woridly 
asjpects and realisation of the Godhead through introspection, die 
Visistadvaita accepts the social obligation of Jiva as ‘Dehin’ and 
teaches the way to be away from the phenomenal world but to live 
within it, by surrendering the fruits of action at the Feet of that 
Supreme Bliss manifested in the form of Srimannarayana. The 
concept of Godhead with attributes in a way paved the way for a 
better socio-ethical approach and made the religion more accept¬ 
able to common man. 

It is, therefore, no wonder if the concept of Visistadvaita like 
that of Advaita, had been appealing to the Hindu society from 
times immemorial. 

This is only the periphery of the vast ocean of the Divine 
Ambrosia. But Sri A.S. Raghavan, the venerable author who 
delved deep into this unique philosophy presents it to the^heistic 

public in a delightful jnanner. i 

. ' • i 

T. T. Devasthanams hopes that the book would be rdceived 
well. 

TIRUPATI 1 S. LAKSHMINARAYANA, l. A. S., 

I Executive Officer 

' T. T. Devasthanams 


1-8-1985 
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PROLEGOMENA 


trayyantaih eka-kanthaih tad-anuguna- 
manu vy^amukhyoktibhUca, 

iriman narayano nah patirakhila 
tanuh muktido muktabhogyah 

(Paradevata Paramarthyudhikara —Rahasyatrayasara of ^ri Vedanta Desika) 

• It is declared by all the Upailishads in one voice, and by 
Manu. Vyasa and other sages that follow the Upanishads; tl^trt 

(1) Narayana, the consort ot Sri. is our‘Lord, who has ail 
(beings and things) as His body; 

(2) He gives the Mokisa or reletise from bondage; and 

(3) He is the object of the blissful enjoyment for those who 
have attained Moksa. 

This gives in a nut-shell the fundamental doctrines of our 
philosophy known as Visistadvaita, which from time immemorial 
has been handed down through unbroken spiritual tradition, and 
which in mediaeval age has been promulgated by Bhagavan Sri 
Ramanuja with great devotion and fervour and which is being 
taught to us by our Acaryas even today. 

The name Visistadvaita shows that it is neither pure Dvaita. 
nor pure Advaita. The Dvaita philosophy promulgated by Sri 
Ananda Tirtha (Madhvacarya) teaches that Hari is greater than 
the great, that the Jivas are real and that they are absolutely 
distinct from Hari, The Advaita philosophy propounded by Sri 
Sahkaracarya holds that Brahman is the only true really-existing 
Being and all the rest are illusory. Visistadvaita teaches that the 
sentient souls (jivas) and the non-sentient objects (acetana) are as 
real as Brahman, but both of them are only a mode (/.e., a 
Vi^esana or an attribute) of the Parabfahman and are not 
independent of the Brahman as the Dvaitins hold. Brahman is the 
Supreme Godhead without a second, and it has innumerable and 
auspicious qualities and attributes, and not nirguna or nirvisesa 
(devoid of all attributes) as the Advaitins say. So this philosophy 
goes by the name of Visistadvaita which can be translated in 
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English as Pan-organismal Monism. This term has been coined 
and given currency by the great philosopher Prof. P. N. Sriniva- 
sacharya and we shall adopt it in preference to ‘Qualified Monism 
which was in vogue before. 

Now we shall explain the significance of the several words of 
the verse quoted above and then proceed to deal with the ideas 
imbedded therein in some detail as separate topics under different 
headings. 


trayvantaih ekakanthaih — “By all the Upanishads in one 
voice”. This phrase gives us the pramana (the means of valid 
knowledge) bv which^Brahman is known. The three Vedas-Rig. 
Yajus and Sama. are the Trayi and the Upanishads are their 
crown, the rravxanta. The Upanishads are many and they speak 
about Brahman. The first part of the Vedas known as Karmakiin- 
da describes the sacrifices and their performance, the object of 
which is the propitiation ot Brahrhan directly or through other 
iGods as intermediaries. The second and the last part is known as 
Jnanakanda and it teaches the true nature of Pararnatma, of 
Jivatmii and of the world and therefore forms the source for all 
thcistic systems.of Indian Philosophy. There appear to be some 
contradictions in the Upanishads. but they are only apparent and 
mav be easily reconciled. Properly interpreted, all the Upanishads 
proclaim in one voice the same truth about God and the world. 


tad-cinuguna-manu-vyasa-mukhyoktibhUca.— The teachings 
_f the Upanishads arc explained and co-ordinated by the writings 
of the sages like Manu and Vyasa who follow the path ol the 
So the works of these sages also arc sources ol valid 
know edge The smrtis. written by Manu. Yajhavalkya and other 
^ c describe and prescribe the rites and rituals for the worship 
aods and the God of gods and are therefore said to expound 
of the gi Vedas. They also lay down the laws 

!jThS and social to be observed by people under different 
Categories according to their birth, equipment or capacity. 


Vvasa Parasara and other sages have given us the Puriinas 
^hich'explain the profound and subtle thoughts of the Up- 
anishads-the Jnanakanda of the Vedas. Vyasa is specially men¬ 
tioned here as his is the greatest gift and service to humanity. He 
has written the Mahdbhmta, which is called the Fifth Veda and 
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the Brahma Surras which lay down the rule of interpreting the 
Upanishads in a scientific manner. 

The Ajvars or the Mystic Saints occupy an important position 
in the philosophy of Visistadvaita. The songs which are the 
outpourings of the divine ecstacy of these God-mad mystics are 
accepted as authorities equal in validity to the Vedas. We may say 
their songs are a bit nearer to us as they depict God when He came 
amidst us in His incarnations. The language chosen by them is 
Tamil and so the appeal is strong and personal. It is because of the 
unique position that the Alvars and their songs occupy in this 
system that Visistadvaita is often referred to as Ubhaya Vedanta— 
one Vedanta seen through two eyes, viz., Sanskrit and Tamil. The 
cult of the Ubhaya Vedanta, therefore, is peculiar to Visistadvaita 
and is not found in any other system. 

The sum and substance of all that is taught by all these 
pramaijas is given by the second line of the verse quoted in the 
beginning. It mentions three things, a knowledge of which is said 
to be necessary for a person who wants to do what is good to 
himselt and to all. here and hereafter. They are: I. Tattva (the 
Reality); 2. Hita (the means to the end): 3. (Purusartha) goal of all 
aspirations and endeavour. 

The Tattva is Sriman Narayana. who is our Lord and who has 
all as His body. 

.^rfwfln—narayana has Sri as His Consort. The Purusa Sukta 
which teaches that Purusa is the cause of the entire creation 
concludes by proclaiming that Sri Devi is His Consort. The 
conclusion is-Sri and Narayana, the Divine Couple, are the cause 
of the Universe (Jagatkarana). 

Narayatia narayana is the name proper and the proper 
name of Visnu and it is pregnant with meanings which establish 
His superiority over all other things. “Nara'. the first part of the 
word means sentient beings, and also auspicious qualities. 

‘Ayana’, the second part, means the supporter. Therefore the 
word ‘Narayana’ denotes the God who is the supporter of all 
things and the repository of innumerable auspicious qualities. God 
is Narayana who is ever inseparable from Laksml’ and His 
essential nature is infinite bliss and infinite knowledge. 
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Nah patih —Our Lord. This phrase denotes that the Divya 
Dampatl—the Divine Couple-are together our Lord for whose 
purpose and glorification alone all others live, move and have their 
being. 

Akhila-tanuh—Snvmn Narayana has all beings and things as 
His Body (sarlfa) and He is the Soul (Atma). This relationship of 
Body and Soul-sarira-atma-bhava as it is called—is peculiar to our 
philosophy and distinguishes it from all other systems. In fact the 
Brahma Siitras. of-Vyasa Bhagavan are known as i^arlraka ^astra. 
because they teach Brahman as the Soul of all—the sentient beings 
and the non-sentient things. Thus the tattvas are three: cetana, 
ace tana and Isvara. 

The knowledge of the Tattvas, to be fruitful, must lead one to 
adept the means or the upaya. That upaya is denoted by the next 
word—muktidah—the grantor of Moksa. ^rlman Narayana-the 
Divine Couple alone can bestow the highest Purusartha, viz., 
Moksa. To earn Their Grace and favour, several ways are 
prescribed which are known as Karmayoga, Jnanayoga, Bhak- 
tiyoga and Prapatti. A practice of one or other of these upayas, 
which are only mediate, will bring us Their grace which alone is 
the direct means of all human ends, including Moksa. 

That the Divya Dampatl are the Supreme goal or Purusartha 
is denoted by the last word in verse, mukta-bhogyah; It means 
Narayana and ^ri are again the object of the blissful enjoyment of 
those who have attained Moksa—an enjoyment which finds its 
fruition in eternal service to the Divine Couple. 

To conclude, the verse given at the outset states that the 
^ Tfanishads and the works of the Sages who follow them teach us 
that the Paratattva (the Supreme Reality), Paramahita (the 
greatest means) and Paramapurusartha (the highest goal) are the 
Divya Dampatl—Laksmi and Narayana. 



I THE TATTVAS 
A. Acetana Tattva 
1. Prakirti 

Ih we saw that the acquisition of the knowledge 

that Snman Narayana is the Tattva. Hita and Purusartha is the end 
or all learning. 

Now we shall proceed to know something about the Tattvas. 

g^/aa' cidacid-laksanadhiya 
Ato bhnktii^hu^^ P’^^^hrtikalahastadvibhajdndt, 

Vibhnlrt tadubhaya niyanteti nigamaih 

om nah tattvatrayam upadi^anti aksatadhiyah 

—Rahasyatraya Sara, 
Tattvatrayachintana adhik^ra. 

(soul) is nothing but the body 

features of senS ^e'inL'Tnri'’'*' distinctive 

Hisniitp« nn c. u and non-sentient objects. So also the 

wilfno longer c'ontSXnth*'%‘‘^^"‘'*^ 

„„ ipornt r» A - ^ characteristic features of the two 

. j thp av'T traryas. posse.ssed of faultless learning, teach us 

Sstras^as realities (Tattvas) classified in the 

7 Rhnova experience and enjoy); 

and^^ rn ( e objects that are experienced and enjoyed); 

3. Kvara (He who rules over both of them)] 

States in this verse that there are two 

u/nriri anH fi!^’ haunting the mind of a man in bondage in this 

onHiv anrt tif"^ removal alone will make him god-minded and 
godly, and they are; 

7 Th ^ the body is itself the Atma; and 

God)^ “Sion that the Atma is itself the Hvara (Supreme 
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If one understands the essential nature of the body which is 
non-sentient and the Atma which is sentient, the first delusion will 
be destroyed; and if he understands the essential nature of the 
Atma embodied and Isvara the Supreme Controller, the second 
delusion will be dispelled. So to get over this delusion and the 
bondage in Saitisara, one must acquire a knowledge of the Three 
Tattvas; viz.. Acetana. Cetana and Isvara. 


The Acetana is a substance which is devoid of knowledge 
(caitanya). It cannot know a thing, nor can act of its own accord, 
nor enjoy the fruits of such action. This acetana tattva is of three 
kinds-Triguna (Prakrti-inanimate Matter). Kala-Time. and Sud- 
dha Sattva (-the unalloyed and self-luminous sattva). If we get a 
clear knowledge of the Prakrti with its three gunas which is said to 
evolve into twentyfour tattvas. it will help us understand the 
nature of Jiva who is the twentyfifth and so is over and above the 
twentyfour tattvas. A study of the nature of Kala (Time) will 
bestow on us a knowledge of the evanescent nature of the things 
here create a thirst for things which are beyond the sway of Time. 

d also induce us to do in time what a wise rnan should do here 
*^"d now to get redemption. A study of the Buddha Sattva. the 
^h’d kind of Acetana, is necessary and useful to know the things 
e'rtaining to isvara who is at once our prapaka and prapya (means 

and goal)- 

Triguna (Prakrti or Primordial Matter) 


about the Triguna amongst the three Acetanas (non- 
h ects) Triguna is called as such, because of the three 
sentient ODJ responsible for concealing the nature of 

gunas whicn drawing them towards itself. 

Bhagavan tro are the three gunas. Of these Sattva is 

Sattva, . js conducive to right knowledge and happiness, 

the guna ^Q^jnant, works up for the release of the souls in 
and when pr responsible for attachment and sorrow in men, 
bondage-^^J^ ^ause of lethargy and sleep. When these 

whereas Tama balanced, it is the period of the great deluge 

three gunas ar uneven and one is predominant 

(mahapralaya)- subsidiary, then it is the beginning of creation 
and the other modifications into mahan and the like. 

and is constantly subject to modification (parindma). 

iPfakrti (mauei; 
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1. Prakrti 

At the time of deluge there is a succession of similar and identical 
modifications when Prakrti is known as avyakta, (Unmanifest), 
whereas during creations \i undergoes dissimilar modifications 
which are known as vyakta (Manifest). This vyakta is classified by 
the Sastras as twentythree tattvas, beginning with Mahat and 
ending with Prthvl. The region of Prakrti which is not modified 
and the region which has been modified are compared respectively 
to a sea motionless in one place and full of waves in some other 
place 


Period of Creation 

When there are dissimilar modifications and therefore the 
creation begins, the first thing evolved is known as Mahat. It is this 
Mahat that helps the Atma take a decision about a thing. It is also 
nown as Buddhi or Intellect. This is again classified as Sattvika, 
ajasa or Tamasa according to the predominance respectively of 
t e t ree qualities Sattva, Rajas and Tamas. 

Out of this is born another Tattva known as Aharhkara which 
derives its name because of its influence over the Manas that 
ma es one rnistake the body which is non-atma to be atma. This 
three kinds, v/z., Sattvika aharnkara known as 
ai an a, ajasa aharhkara known as Taijasa, and Tamasa 
aharnkara known as BhiitadL The Rajasa aharnkara helps the 
other two ahamkaras in the process of their modification. Helped 

y 1 e attvika aharhkara generates the Indriyas-the sense- 
organs. 

The Indriyas can be classified under two heads as bahya 
(external) and antara (internal). Manas (mind) is the internal 
sense-organ. It is because of this that we are able to do the 
function of willing and remembering and because of this again that 
th^ outer sense-organs are able to function. This manas again 
assumes different names according to the several functions it 
performs. It is known as Buddhi when it helps us to arrive at a 
decision, as Citta when it helps us think, and Aharhkara when it 
causes abhimdna (attachment). The Manas is a very important 
sense-organ as it leads to bondage when attached to things earthly 
and leads to salvation when attached to proper things being drawn 
away from worldly things. 


° Viiistadvaita 

The outer sense-organs are ten in number and they are 
divided into two groups of five each, known as karmendriyas (the 
senses of action) and jnanendriyas (the senses of knowledge). The 
five karmendriyas and their functions are: (I) Vak (sense of 
speech) for speaking: (2) pan! (hand) for grasping: (3) pada (foot) 
for movement; (4) payu (sense of evacuation) for expelling urine 
and other such filthy matter; (5) upastha (sense of generation) for 
purposes of enjoyment. The Jnanendriyas and their functions are: 
(1) Srotra (ear) for hearing; (2) tvak (skin) for touching; (3) caksuh 
(eye) for seeing; (4) rasana (tongue) for tasting: and (5) ghrana 
(nose) for smelling. These five indriyas derive their nourishment 
respectively from the five bhutas (elements) akasa, vayu, tejas. 
Jala, and prthvi (ether, air. fire, water and earth). 

These pahca maha bhutas (five elements) take their origin 
from Tamasa ahariikara which is helped by Rajasa ahamkara with 
the five Tanmatras (subtle elements) as intermediaries. The nature 
of the five Tanmatras is very much like the Semi-solid state of milk 
in the process of its change from the liquid state of milk to the solid 
state of curd. The names of the five Tanmatras are: (1) 
^abdatanmatra, (2) sparSa tanmatra, (3) rupa tanmatra, (4) rasa 
tanmatra and (5) gandha tanmatra. This process of evolution 
beginning with Prakrti (Primordial Matter) and ending with Prthvi 
(Earth) is known as the Samasti Srsti (Primary creation) and with 
that the evolution of the Twenty-four Tattvas is complete and any 
further modification does not add to the number of the Tattvas. 
The twenty-four Tattvas are; Prakrti, Mahat, Ahariikara, Manas, 
Five senses of Action, Five senses of knowledge, Five tanmatras 
(Subtle elements) and Five Mahabhulas (gross elements). The 
samasti srsti or the evolving of the twenty-four tattvas may be 
compared to the stocking of slaked lime, sand and other building 
materials for the construction of a mansion. 

After that comes the Vyasti srsti (secondary creation) which is 
like the mixing up of these materials in proper proportion to begin 
the construction. The first act in this process is known as 
Paficikarana or quintuplication. This is effected in the following 
manner: each one of the five mahabhutas is divided into two 
halves. Keeping aside one half, the other half in each of the 
elements is divided into four parts! With one half of each bhuta 
kept aside, -a quarter of the other l>alf of the other four bhutas is * 
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mixed so as to have in every bhuta one half of itself and four 
one-eighth parts of the other four bhutas. After this process t>f 
Panclkarana (quintuplication), akas'a will have fifty per cent of the 
original akasa and 12V6 per cent of each of the other four bhutas 
Vayu, Tejas, Jala and Prthvi. Vayu will have 50 per cent of 
Vayu element and per cent of each of the other four 

elements. The same will be the case with Tejas, Jala and Prthvi. 
Though all the elements may thus have parts of all the elements 
!>tul an element gets the name of aka^a, vayu etc. because of the 
major part of that particular element in it. All the objects in this 
world are known as pancabhautika as they are made up of the five 

elements and are known as Pjakrta, as Prakrti is the ultimate 
cause. 


° K^-.“ Prakrti, Mahat, AhaiiikSra, 

(■"“'rial 

cause) for the body of all beings, while the eleven sense-organs 
which are infinite in number find a place in the body of every bSg 

t hnH r *^.V^"rkling gems set in a jewel. Thus we sef 
tjiat the bodies of all beings consist of these twentyfour tattvas. 

We shall conclude with a note on the definition of the body 

T P°««ess bodies; 

^ ith K “ different from that of air animal, 

and the body of an animal from that of a bird or a serpent and the 
body of a bird again differs from that of a tree or a creeper. So we 
must arrive at a definition of the body which will be applicable to 
all these objects. Atma or Saririn is so called because it is always 
the supporter (adhdra) and controller (niyantd) of another and it 
uses It for its own satisfaction (^^si). The garira is so called by 
reason of its being in its entirety the adheya (which is supported), 
the niydmya (which is controlled), and sesa (which is used for the 
other’s satisfaction). It is inseparable from the saririn and forms its 
mode (prakara) or inseparable attribute (aprthak siddha vi^esa- 
na). Any substance which a sentient self can completely control 
and support for its own purposes and which stands to the self in an 
entirely dependent relation is called its ^arira. All sentient and 
non-sentient beings constitute the Sarira of Paramatma, for they 
live, move and have their being in Him and exist for his 
satisfaction and glorification. The Jivatma is both sarira and saririn 
a« it ensouls its body and is ensouled by its inner Ruler. 
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2. Kala — (Time) and Suddha Sattva 

Of the three tattvas that are acetana (non-sentient), Kal^ or 
time is the second. Kala is a substance which is eternal and infinite. 
It is eternal, because there was no time when time did not exist, 
nor will there be any time when it Will not exist. It is infinite as 
there is no place where it does not exist. It is devoid of the three 
gunas Sattva. Rajas and Tamas which are found in Prakrti 
(Primordial Matter). How then, it may be asked, do they speak of 
Kala as being Sattvika, Rajasa or Tamasa? These qualities exist 
only in the beings which exist in time and from those beings the 
qualities are loosely spoken of as pertaining to Kala itself. 

Time has its own several divisions beginning with nimesa 
(winking of an eye or a second) and going up to yuga. Kastha is 
about two seconds; thirty kasthas make one kala: a muhurta 
consists of 48 minutes or two ghatikas. Then we have the day, 
month. R.itu (season), Ayana, (period of six months), year and 
ina y uga. here are four yugas:—Krtayuga. when dharma is in 
Its full measure (four quarters), consists of 17.28.000 years; Treta 
yuga, when dharma is only in three quarters, has 12.96,000 years; 
Dvaparayuga. when dharma is only in two quarters, has 8,64,000 
years; and the fourth and the last Kaliyuga, when only one quarter 

4.32.000 years. Thus there are 
4,32 . years in one caturyuga. One thousand such caturyugas 
constitute one day of Brahma, the four-faced creator, and another 
one thousand one night. Three hundred and sixtv five Brahmic 
days constitute one year of Brahma and the age of Brahma is one 
hundred Brahmic years and it is known as dvi-parardha (/.e.. two 
parardhas). We are said to be in the second parardha of the life of 
the present Brahma—as we say at the time of Sankalpa before a 
religious ceremony is begun. One day of Brahma is divided into 
fourteen Manvantaras. each of which consists of nearly seventy- 
two caturyugas and is presided over by on,; Manu. The Manus are 
fourteen in number. We are now in the epoch presided over by 
Vaivasvata Manu. 

One month of the hunlan beings is said to be equal to one day 
of the Pitrs and one year by the human measure to one day of the 
Gods. The day of the Gods begins with the beginning of the 
Uttarayana of the human beings i.e.. month of Vhai: "and our 
Margah month is the dawn of the Gods and hence its sanctity. The 
Gods too have death even as they have birth. Thev are called 
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immortals, not because they are deathless, but because of their 
longevity which is greater than that of other beings. 

* So all the beings of this universe including the Gods are 

subject to the control of Time and are therefore created and 
destroyed by one Supreme Being (Parabrahman) which is without 
' birth and death. The destruction or pralaya as it is called, is 

classified under four heads: 

1 Nitya pralaya is the sleep or death. 

2. Naimittika pralaya is the disintegration of the three 
worlds (Bhuh, Bhuvah and Suvah) at the end of a day of Brahma. 

3. Maha pralaya is the great deluge at the end of the age of 
the four-faced Brahma /.e.. at the end of one hundred Brahmic 
years. 

4. Atyantika pralaya is the final* deliverance or the attain¬ 
ment of salvation by a Jiva and after that the JTva is never again in 
the clutches of karma and in the wheel of Sariisara (birth and 
death). 

As Kala is omnipresent, it exists also in the Nitya vibhuti /.e., 
Sri Vaikuntha. But it has no power there and therefore does not 
bring about the growth, decay or destruction of anything. Nothing 
there is subject to Time as all things are eternal. Kala is useful 
there only to describe one action as taking place before or after 
another. For instance in the service that the Muktas do to ^rlman 
Narayana. they give a bath (snana) at a point of time previous to 
that in which they offer food (bhojana). It is all day there for ever 
and there is no division into day and night. Kala is under the 
« control of Sriman Narayana and He manipulates it as He likes. It is 

used as an instrument by Him in bringing about the modification 
of the various objects in Lila Vibhuti. 

Suddha SatfUa—(Pure Sattva; 

Suddha Sattva is the third of the three Acetana Tattvas. It is a 
substance which is the abode of a unique Sattva guna. This is 
different from the Sattvaguna in Prakrti and is unmingled with 
Rajas and Tamas. Suddha Sattva is self-luminous and pleasing. It 
does not cause shrinkage of knowledge, nor does it cause hunger. 
' thirst and other such drawbacks, its essential nature is bliss itself 
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and even the worlds of Brahma and other Gods pale into 
insignificande and look like hell before it. Suddha Sattva is the 
constituent element of Sri Vaikuntha which abounds in objects of 
enjoyment, places of enjoyment and means of enjoyment and 
which is beyond the region of thought and word of even great 
yogins and sages. Just as Prakrti; which is the place of bondage of 
bound souls, is infinite on ail sides horizontally and downwards 
except at the top where it is limited by Suddha Sattva; Suddha 
Sattva. which is the place of release for them, is infinite on all sides 
and upwards except at the bottom where it is limited by Prakrti. 

This Universe of Suddha Sattva, known as Sri Vaikuntha is 
described in the Upanishads and the Puranas under various names 
and each name is indicative of one excellent quality or other 
possessed by it. For instance, it is called Paramapnda. because it is 
the Supreme Goal of attainment for the souls.- It is Anandamaya 
because of its essentially pleasing nature. It is known as Sadgunya- 
niaya as it is helpful in realizing the sixfold divine qualities of 
paramatma. viz., jhana (knowledge), ai.svarya (lordship), bala 
(strength), virya (valour), .sakti (energy), and tejas (splendour). 
TTiis universe is indicated by the Pancopanishad mantras and so it 
gets the name of Pancopanishanmaya. It is Pahcasaktimaya. 
because its constituent elements are the five spiritual elements 
known as Panca Sakti. Its name is Sri Vaikuntha (Spotless), 
because it is beyond the region of Tamas and Rajas. All the 
objects there are eternal and glorious: so it is Nityavibhuti 
(Eternal Spiritual Universe). The bodies of Isvara and Nityas 
(Ever-free Angels) and of the Muktas (Released Souls)-are 
composed of this Suddha Sattva and they are subject only to the 
eternal will of Paramatma. 

The Upanishads again teach that in this Spiritual Universe of 
Sri Vaikuntha is a city known as Ayodhya (Unassailable) and 
Aparajita (Invincible) which abounds in mansions, towers, and 
pavilions, all charming and luminous. There is a mansion Ananda 
by name in which is a gem-set hall of great proportions and 
excellence supported by innumerable pillars which are transpa¬ 
rent. In this Hall is Ananta. the great Serpent of infinite 
knowledge and strength with his thousand expanded hoods. 
Sriman Narayana with His divine and auspicious form Divyamah- 
gala Vigraha is seated on it along with His consorts. Sri. Bhumi 
and Nila. His form is extremely beautiful and like His Svarupa. the 
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more we enjoy it the greater is the novelty of enjoyment which 
never satiates and ever creates an eagerness to enjoy it more and 
more. To Bhagavan Himself this form is more pleasing than His 
own Svarupa. It is His will that this form of His should be eternal 
in order that the Muktas (Released Souls) and Nityas (Ever-free 
Angels) may enjoy it for ever and for ever. This enjoyment of Bliss 
is common to. Paramatma. Nityas and Muktas and there is no 
difference or degree in the Bliss enjoyed by them. 

Again Suddha Sattva is the element which constitutes the 
forms that Paramapurusa takes when He comes to this world for 
the redemption of the souls. When He incarnates Himself in the 
Vibhava Avatara as Rama and Krsna and when He manifests 
Himself as Lord Rahganatha at ^rirangam or Lord Srinivasa at 
Tirumalai or in other places, all His forms are of the nature of 
Suddha Sattva and they are divine and auspicious. When we instal 
in temples or houses the idols of Rama or Krsna, Rahganatha or 
Varadaraja and consecrate them with the Mantras according to the 
dictates of the Sastras, the Lord in His Mercy assumes forms 
similar to the ones we have installed, out of Buddha Sattva 
element, and pervades and permeates them. 

Bimhakrtyd atmand bimbe 
samdgatya dvatisthate, 
karotyamurtam akhilath 

bhogasaktirh tu catmasat. 

— (Sittvatasamhita, 6-22.) 

Though the Suddha Sattva form is invisible to the eyes of ordinary 
men, the Lord remains there for our uplift and redemption. The 
perfected Souls do realize and enjoy them as is evidenced by the 
experiences and works of the Alvars and Acaryas. 

According to Vi^istadvaita Siddhanta, Acetana, Cetana and 
Isvara (non-sentient matter, sentient being and God) are the three 
major Tattvas or Realities. The Acetana is classified under three 
heads as Prakrti, Kala and Suddha Sattva. Suddha Sattva or 
Unmixed Sattva is the glorious self-luminous and blissful subst¬ 
ance which exists in Sri Vaikuntha. The objects, materials, and 
places of enjoyment (Bhogya. Bhogopakarana, Bhogasthana) 
there are composed of Suddha Sattva only, kala (Time) is a 
substance which is used as an auxiliary cause by Paramatma when 
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He creates, protects and destroys the Universe. Prakrti or 
Primordial Matter which has the three gunas-Sattva, Rajas and 
Tamas. evolves itself at the time of creation into twenty-three 
Tattvas. All the objects in the world are created by Paramatma, yi 

out of these twenty-four Tattvas or categories, viz., Prakrti, 

Mahat, Aharhkara, the five jhanendriyas (cognitive sense-organs 
of hearing, sight, smell, taste and touch), the five karmendriyas ^ 

Oconative sense-organs with the functions of the tongue, the feet, 
the hands, evacuation and reproduction), the five tanmatras (the 
essences of sound, touch colour, taste and smell) and the five 
Mahabhutas (the gross elements-earth. water, fire, air and ether. 


B. Cetana Tattva 

3. Atmd (Individual self) 

Let us now take up the Cetana Tattva which is also known by 
the names of Atma, Jiva and Purusa. The essential nature of Atma 
is self-consciousness (Jhanasvarupa) and bliss (Anandasvarupa) 
and it is devoid of the three gunas of Prakrti. The Atma is 
sometimes referred to in the Philosophical literature as the 
twenty-fifth Tattva to show that it is different from the twenty-four 
Prakrti-Tattvas and different also from the twenty-sixth Tattva, 
the Paramatma. 

The Atma is distinguished from the other two Tattvas, viz., 
Acetana and Isvara in several ways: the JTva or Atma is supported 
and ruled by another, exists and acts for the benefit of another 
whereas isvara is self-supported, is not ruled by another and does 
not act for the benefit of another. All the actions of the Prakrti are 
invariably controlled by the will of another and those of Isvara are. 
always self-controlled. But in the case of the JIva some of its 
actions are entirely under the control of isvara and some under its 
own control. All the three kinds of Acetana are always the ‘sarira’ 
(body) and isvara is always the ‘sarirl (soul), whereas the Jiva is 
both sarira and sariri—sarira (body) for isvara, and Hariri (soul) for 
the body that he is encased in. 

The qualities of the Atma have been succinctly stated by ^ri 
Alavandar in his Atmasiddhi in the following verse: 
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Dehendriya manah pranadhlbhyo’hyo ’nanyasadhanah, 

Nityo vyapi prati^etram dtma bhinnah svatah sukhi. 

The Atma is different from the body, the sense-organs, the 
mind, the vital air and knowledge; it is cognised by itself, and 
it is eternal and subtle. It is distinct in every body and .it is 
blissful by nature. 

The Atma is self-conscious and survives the body after its 
death. So it is not the body. Moreover the body belongs to the 
Atma and is not the Atma itself. In our daily life we come across 
such expressions as “my body', “my senses' and ‘my mind’ . From 
this it is clear that over and above these, v/z.. body, sense and 
mind, there is something which is indicated by the word ‘my’ here 
and which often calls itself as ‘I'. The sense-organs-five 
jnanendriyas and five karmendriyas-cannot be either severally or 
jointly the Atma. If each senseorgan is an Atma, then there will be 
a multiplicity of Atmas in one body (as there are ten indriyas). But 
this is not a fact. If it is contended that all the ten indriyas jointly 
are the Atma. then the eye must know what the ear hears and the 
ear must experience what the nose smells. Such is not our 
experience in the world and so the indriyas jointly too are not the 
Atma. 

The mind is not the Atma as it is but an instrument for the 
Atma to know and remember things. Some say that Prana (vital 
air) is Atma because when there is Prana the Atma is alive and 
when there is no Prana the Atma seems to be dead. But this view is 
wrong. The Atma abides in its own being as a self-conscious entity 
and is different from Prana. Nor can knowledge be equated with 
the Atma in spite of its being an eternal and self-luminous 
substance; for it always appears as an attribute of the Atma in 
which it inheres, and not as a knower as the Atma does. 

The Atma is ‘ananya-sadhana’—not cognised by others, but 
cognised by itself. The essential nature of the Atma is self- 
consciousness. It shines by itself and does not stand in need of 
another object to make it shine unlike the non-sentient things 
which shine only with the help of others. It is like the Sun that is 
luminous and therefore shines by itself. In this self-cognition the 
Atma always appears as ‘aham’ (I). The Atma sometimes is 
cognised by others and then it is referred to as ‘you’ ‘he’ etc. 
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The Atma possesses as its attribute knowledge which is 
known as attributive knowledge (Dharmabhuta-jnana). The Atma 
acquires the knowledge of the objects of the world with the help of 
this dharmabhuta-jnana (attributive knowledge). The attributive 
knowledge is luminous by itself (Svayaihpraka^a) to the Atma that 
possesses it while revealing objects. When the attributive know¬ 
ledge reveals, for example, a pot to the Atma which possesses that 
attributive knowledge, it reveals its own existence as well. It does 
not require another knowledge to reveal it at that time. The 
attributive knowledge reveals itself and reveals the pot for the 
purpose of the Atma. Even when the Atma reveals itself, the 
benefit of its luminosity is enjoyed by itself. So the Atma is the 
recipient of the benefit of every object revealed or disclosed be it 
the object in general Or its own self. 

A common characteristic of the Atma (or svarupajnana) and 
attributive knowledge is their both being of the nature of 
knowledge and being self-luminous, i.e.. being luminous without 
requiring anything else to light them up. The attributive know¬ 
ledge has the additional characteristic of revealing or disclosing 
ob jects other than itself (which quality is known as visayitva). The 
additional characteristic possessed by Svarupa-jhSna (or Atma) is 
subjectiveness or inwardness (Pratyaktva), i.e., shining for its own 
self. Though the svarupa-jhana (Atma)-and dharmabhuta-jnana ' 
(attributive knowledge).are both luminous by themselves, yet they 
are also capable of being apprehended by other forms of 
knowledge as being endowed with attributes like being eternal. 
When we perceive an object, say a book,_ dharmabhuta-jnana 
contacts the object and reveals it to the Atma; but when the 
dharmabhuta-jfia'na becomes itself the object of knowledge, it is 
revealed to the self by a part of its own seif. 

The Atma is nitya or eternal. It has no birth or death. Its 
attributive knowledge may contact or expand; that is, the Atma 
mav know' less or more, but its essential nature never undergoes 
anv' change. The different forms and names by which it is referred 
to do'not belong to it. It assumes bodies according to its karma in 
the previous birth and in the embodied state it is said to be born or 
young or old. Birth and death, youth and old age do not 
touch the Atma and they pertain to the body. Just as a man puts on 
a cloth and discards it when it gets torn, the Atma takes a body at 
birth and throws it away at death and it survives the body. 
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The means of knowledge, viz., perception, inference and 
scripture help us know that the Atma is eternal. We see that the 
Atma is able tq remember past experiences. This clearly shows 
that the Atma is a permanent entity. Which existed in the past 
when the experience first came to it, and which exists now when it 
remembers that past experience. The infant that is bom takes to 
suckling without special training as a hsh takes to water. From this 
we can infer that the infant should have had a previous birth when 
it had suckled and so in this birth it is able to do it as it brings with 
it the impressions from the previous birth. The ^astras clearly state 
that the Atma does not perish at any time, even at the time of the 
great deluge, and that nobody can destroy it. The Atma is so 
subtle that it can enter into anything, whereas all other things are 
gross and they canno't get into the Atma. Only when they enter 
into it and disintegrate it, they will be able to destroy the Atma, 
and this they cannot do. So weapons canot cut the Atma, fire 
cannot burn it and water cannot drench it. 

The Atma is of the size of an atom. Being subtle by nature it 
can enter into all things, and so it is called VyapT. The word should 
not be taken to mean ‘all-pervasive* as the Atma is only atomic in 
size. It pervades the body through the knowledge which is its 
attribute, and because of the pervasion of its attributive know¬ 
ledge it is able to experience the pain or pleasure in any part of the 
body eventhough it is located in one small part thereof The Atma 
is like the flame of the lamp and its know'ledge is like its lustre. 

There is one distinct Atma for every body and the Atmas are 
infinite in number. We see that the knowledge of one man is 
different from that of another and that one man is happy when the 
other is sorrowful. One does not know the feeling of another. If 
there were only one- atma there cannot be the difference in 
knowledge and the ignorence of the feeling of one person in 
another. So we have to cortie to the inevitable conclusion that 
every body has a different Atma. 

The Atma is by nature blissful. That is, it is always pleasing to 
itself both by its essential nature (.svarupa) and by its attributive 
knowledge. Like the Ever-free souls (the Nityasuris) who are 
experiencing Bliss in Sri Vaikuntha. all the Atmas have the right of 
the enjoyment of Bliss. But because of the beginningless Avidya 
And Karma, the jlva takes birth in this world and suffers from the 
2 



Ig VUistadvaita 

sorrows of Samsara. It has got the qualities of knowing (Jhatrtva) 
willing (kartrtva) and enjoying (bhoktrtva). It. is a free agent. It 
can remain bound or it can attain moksa, it has the ree om 
lapse into hell or go heavenward. Isvara, out of 
eager to redeem the erring JTvas, and blessed are they that follow 
the path of virtue laid down by Him in the Sastras and attain the 
eternal Bliss in Heaven. 

4. Cetana: (i) Baddha (or Soul in Bondage) 

The Jiva or Purusa is defined as a cetana who has the qualities 
of Anutva or being atomic and Sesatva or being subservient. He is 
differentiated from the Acetana or the Non-sentient Matter by the 
Qualities of knowing, willing and enjoying (jnatrtva, kartrtva, 
bhoktrtva) and from Isvara by the qualities of Adheyatva (being 
suDDorted) vidhevatva (being ruled) and Sesatva (being subser- 
vioTt) The Jiva is self-luminous and is therefore expressed as 

‘aharh' or I. 

The Jivas are infinite in number and they are divided into 
three Lups- Baddha or souls in bondage, Mukta or freed souls 
^n NUva^or Ever-free souls. The Baddhas are those that are 
^ ^ ^ t^H with a body as a result Of the karmas in the previous 
?^°h‘and inhabit the fourteen worlds of the Brahmanda. All the 
S'from Brahma, .he highest among .he g^s, .o grass ,he 
^ among plants, come under this group. They are classified 

four hefd^; Sura or the divine beings, Nara or the human 
under ^^i^ials and Sthavara or stationary beings /.e.. 

nlaUf^Naravana. the Supreme God. creates Brahma who, in turn 
P I like Rudra and Indra, yogins like Sanaka and 

tkiimara. Devarsis like Narada and Atri. as well as 
• ■ like Daksa and Pulastya. Siddhas. Gandharvas, Km- 
Prajapatis origin. The human beings 

naras an castes Brahmana. Ksatriya, Vaisya and 

are divi ujr^js. reptiles and the like come under the species 

- SStalte rmil«W5-crecPgrs. bushes and.grass,a.;e known as the 
Sr'aSrS pr 'h^ 

’ There are tour ways by which life , evolves from the latent 
patent: They are Udbhiija[:Or what, is produce^ ;fr^ 
Svedaja or what is borri out ij^^rsptrgtion,or 
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warm vapour, Andaja or what comes out of the egg or oviparous 
being, and Jarayuja or what is born of a womb or viviparous being. 
The devas and men are born of the womb. But some gods like 
Brahma and Rudra. some Yogins like Sanaka' and some human 
beings like Sita. Draupadl and Dhrstadyumna are Ayonija or not 
born out of the womb. Bhutas and Vetidas /.e.. evil spirits and 
goblins also are not womb-born. Amongst creatures some, like the 
horses and lions, are jarayuja or womb-born, some like the birds 
and reptiles are andaja or egg-born, and some like the lice are 
svedaja or sweat-born. Trees and other plants are udbhijja or 
shoot-born. 

There are fourteen worlds that are inhabited by the Jivas and 
they are: Bhu-loka. Bhuvar-loka, Suvar-loka. Mahar-loka. Jana- 
loka, Tapo-loka. Satya-loka; Atala. Vitala. Sutala. Talatala, 
Mahatala. Rasatala and Patala. Bhuloka is the Karma-bhumi 
where the Jivas acquire Punya or Papa, the fruits of which are 
enjoyed in the worlds, above or below. Bhuvar-loka is the world of 
air and Suvar-loka is the Heaven or the world of Indra and other 
gods. Mahar-loka. Jana-loka and Tapo-loka are inhabited by 
yogins and mind-bom sons of Brahma. Satya-loka which is at the 
top of all is the world of Brahma, the Creator. All these worlds are 
above, and Atala and others are Nether-worlds /.e.. below the 
Earth. 

All the fourteen worlds are within a Brahmanda-the Cosmic 
Universe in egg-form. The Puranas declare that there are myriads 
of such Brahmandas which are hanging in clusters from every hair 
on the body of the Virat-Punisa or the Cosmic Being like bunches 
of figs from the fig tree. Each Brahmanda has got its own worlds, 
the sun, moon and other planets. It is presided over by a Brahma 
who is helped in his work by the eight Dik-palakas or Divine 
Guardians of the Quarters and sages. All of them are ruled by 
Paramatma, who is above all, and whom they serve and subserve. 

The birth of the Jivas in the world is due to Avidya or 
Nescience in them. Avidya is the cause of Karma; repeated 
performance, of karma by them, leaves Vasana or the latent 
hnpression in their mind, which in its turn., generates ruci or 
propensity, to do an act. This leads to Prakrtisambandha or 
association with the Prakrti or the body. The embodiment gives 
rise to Avidya which is the cause of further karma. Thus all these 
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are working in a cycle, each one being the effect of the one that 
precedes and the cause of the other that follows. As in the case of 
the seed and the plant, we cannot say which is the cause and which 
is the effect. This has been going on from time immemorial 
meandering like a stream with neither beginning nor end. Every 
new birth, therefore, is the consequence of the past karma and is 
the seed of the future^^Every karma thus produces its effect and 
the latter in its turn becomes the cause of the succeeding act and so 
on ,adinfinitum. The law of karma works with relentless vigour and 
no man can escape the consequences of his karma. The Prarabdha 
karma or the karma that has begun to operate cannot be cured, 
but has to be endured with fortitude. It is like the arrow that has 
been discharged from the bow and cannot be withdrawn. But we 
can by correct knowledge and virtuous deed, shape our future by 
arresting evil tendencies, and it is like the arrow that is yet to be 
discharged and can be withdrawn. 

The doctrine of karma solves the vexed problems of apparent¬ 
ly unmerited sufferings and inequalities in life. According to this, 
the inequalities and’injustices that we come across in the world are 
but the result of conduct in a previous birth which has begun to 
ive fruit. The doctrine of karma does not preach fatalism, nor 
does it lead to inaction or aversion to make effort on the part of a 
man to work for his redemption and uplift. It only declares that 
every man is the architect of his destiny and he can make his 
fortune or mar his future. Man has the faculty of reason by which 
h can reflect on his animal instincts and control them, whereas 
the animal acts according to its instincts. If the man conquers the 
nimal inclination caused by his attachment to the body, he attains 
^ al sovereignty. Not even a god can conquer him who has 
nuered himself. The wise man who controls his senses is like a 
^k lfol charioteer who has control over the horses and reaches his 
H * tination safe; but a morally weak man is like an incompetent 
charioteer who is drawn away by the unruly horses and thrown 
into a ditch. 

jivas who do meritorious deeds on the earth go to Svarga and 
ov the pleasures there. When the effect of their Punya karma is 
^”hausted, they return to the earth by the same path through the 
® j. of rain-drops. The rain nourishes the plants and grains 

V supply food to animals and men, and the food is changed 
^t life-giving germs. Then the Jivas are born as animals or men 
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according to their karma. The JIvas who go in the way of the body 
which is an admixture of the five elements viz., earth, water, fire, 
air and ether and do wicked deeds, go to Naraka (Hell) and 
experience untold sufferings there. When the effect of the Papa 
karma is spent, they are born again in suitable bodies. By good 
deeds a man can rise to the status of Brahma, the highest being; 
and by bad deeds he will descend into a human, animal or 
sub-human species. 

Though the Jivas are in the grip of karma and are under-going 
the throes of birth and death, it does not mean that they suffer 
from original sin or innate defect. Sin is something adventitious. If 
it were innate, it would be in the nature of the Jivas. In that case it 
cannot be removed and Mukti would be impossible. The scriptures 
specifically declare that the Jivas in the state of release are pure 
and perfect and have not even the shadow of karma. So the Jivas, 
who are pure and.stainless by nature, somehow have come under 
the sway of karma. Though the contact of the Jivas with karma is 
beginningless, it has an end when they attain salvation ultimately. 

Only two of the four classes of Jivas—the gods and the human 
beings—^are subject to the ^astra. They alone have been blessed 
with the power to think and act, and so punya or papa karma can 
be postulatd only with reference to them and not with reference to 
the animals and stationary beings (Tiryak and Sthavara) which are 
not subject to Sastra and which therefore can do neither punya nor 
papa. Dharma is tha which is ordained by the ^astras; and the 
practice of the ordinance confers, punya and the violationof it 
papa. This will mean that the Sastri is the only authority by which 
we can say a particular act is the punya or papa. 

The goals of human endeavour or Purusarthas are said to be 
four in number: Dharma or virtue, Artha or Wealth, Kama or 
Pleasure and Moksa or- Salvation. Artha and Kama are sought 
after by those who care more for bodily comforts and conveni¬ 
ences here, and Dharma by those who believe in the existence of a 
soul over and above the body, and long for pleasures in the other 
world. Moksa is the highest Purusartha—the enjoyment of eternal 
and ever lasting Bliss in Vaikuntha. Those who have, by a study of 
the Sastras at the feet of the Acaryas, have acquired correctly a 
knowledge of the nature of the body, Jlva and Paramatma, will go 
in for Moksa. The Jlva in this world who entertains a desire for 
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Moksa is called the Mumuksu and when he attains it by the 
adoption of the means, he is known as ‘Mukta . 


5 . Cetana (ii) Mukta (Freed Soul) 

We shall begin the chapter on Mukta with a well-known 
parable that illustrates the true nature and condition of the 
Baddha JIva who is to become the Mukta or Freed Soul. 

Once a certain king went ahunting to the forest accompanied 
by his queen and his infant prince. There the king and the queen 
were much absorbed in sport and did not notice that their child 
had strayed away from the tent. They were not able to trace the 
child and so returned to the city with a heavy heart. The child lost 
in the forest was too young to realize and express that he was the 
prince of the country, and was wandering about helplessly. A 
hunter who came that way saw the child alone and took him home. 
He grew up in the hamlet along with other children, spoke their 
language as if it were his own. ate their food and lived their life. 
Thus having been brought up as a hunter’s child, the boy found his 
good and evil, his joys and sorrows in gruesome things entirely 
different from enjoyments befitting a prince. A few years later 
some sages happened to see the boy in the company of hunters. 
They were struck by the noble bearing and appearance of the boy 
not commonly found in hunters. From enquiry and from close 
observation of the marks of royalty on him they concluded he must 
be the prince lost in the forest years before. One day they 
approached him when he was alone and explained to him his true 
nature and the circumstances that had brought him there. The boy 
listened to their words and was slowly weaned away from the 
company of hunters. The sages gave him education and training 
suited to a prince; and by their own example and precept they 
niade him give up the food and company of the hunters and 
created in him a desire for a cleaner and better way of life. They 
sent word to the sorrowing king that his son was alive and in a fit 
condition to be taken back. They informed the boy also that his 
father was the king of the country and he was eapr to see him. 
When the kind sages took the boy and restored him to the king, 
both the prince and the king were happy at their unexpected union 
after a long time. 
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5 . Cetana fii) Mukta (Freed Soul) 

Let us now turn to the story of the Jiva. 

The JIva nas a close relationship with Paramatma. He is 
described in the Sastras as the ‘Son’, ‘Disciple’ and ‘Servant’ of 
God, and as having a place in the bosom of Paramatma like the 
kaustubha gem. But somehow he forgets his divine home and 
heritage like the prince in the parable, wanders in the world, 
identifies himself with the body and subjects himself to the 
hardships of gestation, birth, old age and death. He becomes a 
prey to all the afflictions the flesh is heir to which are of three 
kinds (1) Adhyatmika or bodily sufferings like pain, disease, etc., 
(_2) Adhibhautika or sufferings caused by other beings; and (3) 
Adhidaivika or those caused by divine agency like rain, thunder, 
fire, etc. He forfeits the estate of God-bliss, his rightful heritage, 
and is much in the same state as a boat struggling in the midst of a 
turbulent ocean beaten by the furious and unending waves of 
afflictions and sorrows. 

But the Paramatma will not leave the Jiva to sink and perish. 
He is ever watchful and is on the look-out for an opportunity to 
rescue and restore him to his rightful place. He. out of His Grace, 
sends some pious and holy men for the redemption of the erring 
Jivas. The pious men are themselves sympathetic and so go about 
this work with fervour and enthusiasm. They consider the good of 
Jivas as their own and in an absolutely disinterested manner teach 
them the true nature of the body. Atma and Paramatma and 
create in them a dislike for the trivial and evanescent pleasures of 
the world and a longing for the attainment of Paramatma and the 
enjoyment of the supreme and eternal bliss. The men. who do the 
work of God for the redemption of the Jivas. are the Acaryas who 
have a unique place in religious literature. It is stated in the Sastras 
that a person gets an Acarya as a result of good deeds done by him 
in previous birth. 


isvarasya ca sauhardam yadrcchasukrtam tatha, 

Visnoh kataksam advesam dbhimukhyam ca sdttvikaih. 
Sambhasanam sad etani hi Acarya-prapti-hetavah. 

God’s benevolence, good deeds done by chance, the gracious 
glance of God. freedom from hatred, willingness to learn and 
conversation with good men—these are the six causes that 
lead to the acquisition of an Acarya. 
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The Acaryas reveal to the Jivas the intimate relation existing 
between the latter and Narayana, the Lord of Laksmi, who is the 
Lord and Ruler of the entire Universe. They try earnestly to help 
the Jivas attain the Lord and feel that the attainment of the glory 
of Moksa by the Jivas would give them as much delight as the 
sovereignty of Vaikuntha and of the whole earth. With the help of 
words, neither excessive nor defective, the Acaryas desire to 
remove the ignorance, doubts and erroneous notions of the Jivas. 
They teach them the true nature of God, soul and body in the 
following way: ‘The^body is not the Atma,'but it belongs to it. The 
body exists and acts for the benefit of the Atma who controls it. 
The Atma is not isvara or Paramatma, but only a_ mode or 
inseparable attribute of Paramatma. Paramatma is the Atma of all 
Atmas and also of the non-sentient' objects. The relationship 
between isvara on one hand and the world of sentient beings and 
non-sentient things on the other is the same as that between the 
soul and the body and this is known as Sariratmabhava sambandha 
(body-soul-relationship).’ This is the most important and unique 
doctrine of Visistadvaita. 

From the teachings of the Acaryas the Jivas acquire a 
knowledge of the true nature of enjoyment or experience in this 
world as well as in Svarga and also of release from bondage. They 
also learn about the means that leads to Saihsara and Moksa so 
that they can reject the former and adopt the latter. They get to 
know the routes by which the Atmas travel to their destined 
abodes and about the obstacles that stand in the way of salvation. 
Thev also learn that the attainment of Sriman Narayana in Sri 
Vaikuntha and service to Him is the highest end to be achieved 

(paramapurusartha). 

When a person acquires, by the Grace of the Acaryas, a 
. -wiedee of the things detailed above, he becomes averse to 
rthlv pleasures which always end in pain and longs for eternal 
and freedom from the trammels of Saihsara. Such a person is 
^ lied a Mumuksu or one desirous of release. Then he adopts the 
ns for Moksa viz.. Bhakti-Yoga or Prapatti according to his 
and capacity; and as a result of it he becomes free from 
SaSra attains Salvation when he is called Mukta or Freed 

^”*We shall now see how the Baddha becomes Mukta. However 
sinful the Baddha-Jiva may be. there does come a time in his 
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5 . Cetana (ii) Mukta (Freed Soul) 

career in this Universe when Destiny in the form of Divine Grace 
comes to him in an unexpected manner. God confers His blessings 
on him when he is in his mother’s womb and also when he takes 
birth. Later He comes to him in the form of Acaryas. They 
consecrate his body by imprinting on it the symbol of God’s feet 
and lift him from the depths of the world by extending the hand of 
knowledge of the Sastras. The JTva is rescued from the abyss of 
‘I-ness and My-ness' i.e.. the false notions that T am the master’ 
and ‘all things are mine’. He realizes that Laksml and Narayana 
are the two Paramount Deities and service to Them is the highest 
end to be achieved. Consequently he gives up his .attachment to 
the earthly pleasures which are enjoyed by the senses and to the 
joy of Atma (kaivalyananda) which is trivial, though endless. He 
comes to the conclusion that excepting Laksml and Narayana no 
one can save him; and in proper time and at the earliest 
Opportunity he surrenders himself at Their feet and seeks Their 
protection. He prays to Them that they, out of Their grace, should 
save him and cut asunder the deep root of the powerful Karma 
that has been holding him under control from time immemorial. 
He makes an appeal that he should no longer be allowed to be 
confused by Avidya (nescience), tempted by Kama (desire) and 
confined by Karma, but should be lifted out of the wheel of 
Saihsara (worldly life). 

As the Divya Dampatis (Laksml and Narayana) have merci¬ 
fully taken upon Themselves the responsibility of protecting him. 
the Jlva is now free from all burden of saving himself, free from all 
fear of evil, and free from any doubt about the attainment of fruit. 
He eagerly awaits the time of departure from the body when all 
the Karmas will abandon him without a murmur. As the final 
moment arrives, God lovingly confers on him a vision of Himself 
and makes the Jlva think of Him. 

Then the Jlva begins his spiritual journey in the embrace of 
God, Who lives in the heart. He passes through the Brahmaran- 
dhra which is the main gate of the body known as Brahma-pura, 
and which is illumined for him by the in-dwelling Paramatma 
(Harda). The Jlva emerges from the body and soars gloriously to 
the world of eternal beauty and bliss by the straight and radiant 
path of gods (Devayana. Arciradimarga). He is escorted by 
Celestial Guides or Ativahikas and passes through a beautiful 
opening in the centre of the orb of the Sun. The making of a single 
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Mukta is a cosmic event and the gods hail the entry of the finite 
self into the Infinite and sing his praise. On the way. at every stage 
of the spiritual journey, he is welcomed and honoured by the 
cosmic Gods like Agni. Vayu. Varuna. Indra and Brahma in their 
respective regions. He soars higher and higher and goes beyond 
the universe which is in Egg-form. 

The Jiva escorted by the Ambassador of Eternity, Amanava 
at last enters and crosses by his will the River of Immortality, 
Viraja by name, which marks the boundary line or the transition 
between the empirical sphere of Karma and the transcendental 
sphere of Brahman. The waters of Viraja are cool, clear and gentle 
as God’s Mercy and are eternally flowing. By plunging into it the 
JIva is purified and perfected; he goes to the other shore and 
enters his own Home of Paramatma where there is light without 
night or nescience. Now he is literally the Freed Soul. What the 
Mukta experiences thereafter is, in the words of Sri Vedanta 
De^ka, ‘a wonder that defies all description in words.’ 


6. Mukta in Nityavibhuti 

(The freed soul in the world of Eternal Splendour) 

Alvars and Acaryas, who came to this mortal world as 
messengers of God blessdd by Him with divine vision, have in their 
works bequeathed to us a vivid description of the spiritual 
enjoyments of Muktas in the World of Eternal Splendour 
(Nityavibhuti.) In the light of what they have left behind we shall 
tiy to have a glimpse of these wonderful experiences of the 
Muktas. The spiritual journey of the Mukta or freed Soul to the 
World of Eternal Splendour and his activities there are revealed to 
us by the KausItakT Upanishad and the Hymns of the Alvare. 
Following them, !§rl Ramanuja in his Vaikuntha Gadya and Sri 
Vedanta De^ka in his Paramapadasopana have described them in 
great detail. The section that follows is based entirely on the 
authority of the works referred to. What we are going to read is 
completely supra-sensual and supra-mundane and the reader may 
feel amused or even sceptic if he does not bring some faith. Sri 
Vedanta Desika, the great philosopher-poet, has stated that these 
are things which will be clearly understood and realized only in the 
state of Salvation when the Mukta is himself the experiencer. 
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6. Mukta in Nityavibhuti 


Vitamasi pade laksmikantam vicitravibhutikam 
Sacivagamitah sampadydvirbhavat sahajdkrtih, 
Sphuta-tadaprthaksiddhih siddhyadgunastakatatphalo 
Bhajati paramam. Samyam bhoge nivrttikathojjhitam. 


— Rahasyatrayasdra-paripurna Brahmdnubhava) 

[The Mukta is led by his guides to the Consort of LaksmI who 
is possessed of varied glories in the region beyond Prakrti 
and attains Him. Then he has his essential nature in Ml 
manifestation and realizes his inseparable connection with 
the Lord. As a consequence he acquires the eight attributes 
(of freedom from sin and the like) without any question of 
his returning again (to Sariisara), and he attains, in regard 
to enjoyment, perfect resemblance to the Lord.] 


The Baddha or bound Soul, who has been wandering all these 
ages in the thorny path of Sariisara enjoying 
almost unexpectedly comes across an Acarya who imparts to him 
right knowledge and puts him in the right path. On the advice of 
the Acarya, he adopts, according to his own equipment and 
capacity, Bhaktiyoga or Prapatti Yoga, the means for salvation. 
He is now a krtakrtya i.e., he has no more problems to solve or 
evil to subdue. He eagerly awaits the time of final departure as one 
does the arrival of a welcome guest, for, death tot him is no 
destruction, but an entry into the Realm of God. 


At the time of the dissolution of his body, which may happen 
anywhere, at any time, and in any manner, the Jiva withdraws 
from the gross body to the subtle state and, in the protective 
embrace of God in his heart, ascends to the Absolute by the 
strai^t and shining path of Arciradi. Mukti in the subjective 
aspect implies self-transcendence or mastery over karma, and in 
the objective aspect, going beyond the limits of space-time. He 
passes through all the worlds of the gods where he is welcomed 
and honoured, and at last plunges into the waters of the River 
Viraja from which he emerges purified and perfected. Then being 
escorted by Amanava, the Ambassador of the Absolute, he lands 
in the world of Transcendental Splendour (Nitya-vibhuti or Sri 
Vaikuntha). He, who was a victim of Sariisara, is now a victor 
thereof and is no longer subject to Vedic and Vedantlc imperatives 
and determinations. 
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Then begins the glorious march of the Mukta into that world 
of wonder which is shining and eternal, which is ever the object of 
vision of the eternally Free Souls (Nityasuris) and which was the 
dream of his life ever since his initiation by the Acarya into the 
Spiritual Literature. First the Mukta beholds two oceans of Nectar 
‘Ara’ and ‘^ya’ by name and beyond them mountains and 
gardens, streams and lakes-all blissful and divine in essence. He 
approaches then the Lake of Nectar, named Airammadlyam which 
looks*like a vast reservoir of supreme Bliss and the Asvattha tree, 
Soma-savana by name which appears to be the stationary form of 
Paramatma and which is waited upon by Nityasuris. Five hundred 
divine damsels, in five groups of a hundred each, sent by 
Paramatma from the City of Vaikuntha, come forward to receive 
him with the blowing of trumpets and beating of drums. They bear 
in their hands raiments and ornaments, perfumed powder and 
collyrium and wreaths of flowers. To the flourish of trumpets the 
damsels give a royal welcome to the Mukta, as the attendants of a 
queen will to a prince, adorn him with the Brahmic decorations 
and exclaim “You are the chosen of the Lord, come and rule over 
Heaven.” 

The Mukta proceeds further; and as he draws near the TUya 
Tree, Salajya Saihsthana or the Divine Shrine and the Aparajita 
Ayatana or the Hall of unsurpassed Majesty, the Brahmic 
fragrance, Brahmic flavour and Brahmic colour enter into him. 
His body becomes superb as though formed by the fusion of the 
fragrance of the Parijata (the Divine flower), the effulgence of the 
Sun, and the sweetness of Nectar. When he reaches the city of 
Vaikuntha which is far superior to the other Heavens ot 
Happiness, Joy and Bliss, the Nityasuris (the eternally Free Souls) 
with crowns on their heads come in groups to receive him and take 
him to the entrance of the city bedecked with banners waving 
aloft. When he nears the gate, Indra and Prajapati, the Divine 
Guards at the gate, step forward and greet him with the words: 
“Hail to thee! The servants of the Lord are our masters. Deign to 
enter our abode.” Then he passes through the gates of the City of 
^ri Vaikuntha ever open to the devotees of the Lord, and moves in 
procession along the broad streets, kept clean and decorated 
specially for the occasion, and flanked on either side with towering 
mansions sparkling with gems. Fresh batches of Nityasuris come 
now and in the streets wash his feet with reverence and love. They 
exclaim with joy that it is only by their good fortune that the 
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6. Mukta in NityavibhuH 

Mukta has come to their world leaving the tempting human world 
where Mercy and other such lovable qualities of God shine to 
greater advantage. Celestial damsels with moon-like faces come 
forward carrying in their hands the Paduka or Sri Satari of the 
Lord-which is the greatest treasure for a devotee-fragrant flower- 
dust. water-filled pots and auspicious lamps. Taken by them in 
procession the Mukta comes near the Golden Hall when the 
Brahmic glory enters into him. And now he becomes the compeer 
of the Lord of Cosmic Repute. 

Then the Mukta arrives at the gem-set Hall of Bliss which is 
spoken of in the Upanishads as the ‘Audience-Hall of Prajapatis 
where he is received with pride and affection by the Lord's Guards 
and Retinue. The Dignitaries there, under the orders of 
Visvaksena, God’s Commander-in-chief, come to receive him. 
The Mukta, overwhelmed with joy and devotion, prostrates and 
rises again and again till he reaches the forefront of the gem-set 
Hall. There beholds Garuda. God’s Vehicle, who glitters like a 
winged mountain of burnished gold and who stands in a kneeling 
posture like mirror in front of "God. The Mukta offers his 
salutations to him all of whose limbs are said to be the various 
Vedas incarnate. From there he walks along the aisle on either 
side of which are assembled innumerable groups of Nityasuris who 
are steeped in the enjoyment of the perfect form and auspicious 
qualities of the Lord. They are so much attached to God and so 
very solicitous about the safety of the person of God that even 
when they hear the singing of Hallelujah by devoted souls they are 
perturbed, and mistaking it for the war-cry of inimical Asuras, 
bestir themselves to protect the All protector in a world of perfect 
safety and peace Some delight themselves by conducting a debate 
in which they take opposite sides and try to establish the 
superiority of one quality of the Lord over others and in this 
debate defeat also is as pleasing as victory; for rancour, enmity and 
other such bad qualities are foreign to that World of Bliss and 
perfection. The age-long yearnings of the Mukta to become one of 
the company of the chosen devotees of God are realized and he 
joins their ranks. He beholds that God is waited upon by His 
retinue and attendants, and is bedecked by ornaments and 
weapons-all in their proper form and in their proper places. This 
vision increases his longings fof the service of the Lord and he goes 
nearer. 
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VUistadvaita 


Beside the Throne of God are seated the ancient Acaryas 
whose faces beam with joy at the sight of the Mukta. They are 
happy that the efforts of the Lord to redeem the Jiva through them 
have ultimately borne fruit. The Mukta bows to them in respect 
and expresses his gratitude by saying that they imparted 
'knowledge to him when he was ignorant, and weaned him away 
from evil propensities when he was in the mortal world. He prays 
to them to bless him further by placing their feet on his head. 

Blessed by the Acaryas, the Mukta draws near the Paryaftka 
or.Throne of Unbounded Effulgence which no mortal eye has seen 
and of which till then he has had only fragmentary Sastraic 
knowledge. It is formed by the integration of all the Tattvas in the 
Nityavibhuti and Lfla-vibhuti in its various parts. It has Dharma, 
Jhana, Vairagya and Aisvarya for its legs, and Adharma, Ajhana 
and the like for planks. In the centre of the throne is a divine 
thousand-petalled lotus of marvellous lustre like that of a myriad 
rising suns. On eight petals in the eight comers of this lotus are 
eight angles Vimala and others by name, who are white like 
moonlight and who wave chowries which spread moonlight-like 
lustre all around. Hie sight of the service of these damsels fills the 
Mukta with hopes that his longing to serve the Lord with camara in 
hand will soon be realized. 

The pericarp of this lotus is of great proportions, being bigger 
than millions of golden niountains grouped together. On the 
pericarp is the great Serpent Aditesa, of supreme wisdom and 
strength, whose milk-white body looks like the Milky Oceans.of all 
the Brahmandas collected and arranged in layers. His body, full of 
fragrance, softness and purity, is coiled in circles so as to form a 
soft and lovely spring-cot for the Lord and His Consorts who shine 
with the freshness, charm and delicacy of flowers. The Mukta 
beholds the Serpent who bears on his lap the Lord who is infinite 
(Ananta). The thousand hoods of Adi^esa serve as serried 
milk-white umbrellas for the Lord. The Mukta has a direct 
soul-sight of the Paramatma who is Paraihjyotis or Supreme Light 
with a form more luminous than a million suns. 

The Mukta moves forward and slowly climbs on the couch 
placing his foot on the coils of Adi ^esa. The Lord receives him 
with open arms aS a father would his loVing infant and confers on 
him a status itr no way different from that of the Nityasfiris 





31 


6. Mukta in Nityavibhuti 

(Eternally Free Souls) there. He is immensely delighted to see and 
get the company of the Mukta and He feels happy as though the 
acquisition of a Mukta is a great boon and benefit to Himself. Thus 
the Soul-hunger of the Paramatma and the God-hunger of the 
Jivatma are satisfied and the separate consciousness of both is 
swallowed up in the enjoyment of Bliss. 

The Mukta is accorded the seat of honour beneath the 
long-expected and hallowed feet of the Lord. He enjoys the 
perfections of Brahman with Brahman and enjoys everything 
everywhere by his mere will without any external aid or constraint. 
He wills the true and the good, and every wish is immediately 
fulfilled without the moral gulf between endeavour and end and 
between the apprehension of good and its attainment. Though he 
is the latest to arrive at the Hall of Bliss, there is no difference 
between him and the eternally present NityasQris either in rank or 
in the quantity and quality of Bliss experienced. Nor is there any 
difference between the Bliss of the Mukta, the Self-ruler, and 
God, the World-ruler. The two are alike jn all respects but for the 
acts of creation and rulership of the world which are exclusively 
God’s. 

The bliss of union is ever fruitful and enhances the value of 
the released state. The Mukta dances and sings with joy as he 
serves, and serves as he dances and sings. As an outlet for his joy 
he fenders without intermission all kinds of service to the Lord in 
all places, in all circumstances and at all times, Not content with 
that he creates by his will kinsmen and associates so that he may 
serve God more fully in their company. Like the cow that goes 
after her calf or the calf that runs after its mother, the Mukta ever 
follows the Lord as His shadow wherever the latter goes-be it 
V^ikuntha, the World of Eternal Splendour or Saihsara. the world 
of mortals. While the ascent of the Mukta to the World of Eternity 
is an escape from the sorry scheme of Saihsara, his descent into the 
finite world now expresses the cosmic freedom of the Mukta, 
whose all-pervasive consciousness destroys the barriers of time 
and distance. Once the Mukta attains the Nityavibhuti, the world 
of Transcendental Splendour, there is no ’tothpulsory return for 
him from there to the mortal world and he remains there for all 
time doing service to the Lord and to the Fraternity of Free and 
Freed Souls. 
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The idea of Dasatva in Visistadvaita does not imply slave 
mentality extolled as a spiritual value, but brings out the infinite 
riches of the abandonment of egoism and the attunement of the 
Jiva to the cosmic purpose of universal redemption. Love is 
fulfilled in surrender and service which yield infinite joy and bliss. 

The Mukta enjoys all the perfections of Sri Vaikuntha. He 
achieves Salokya or identity of abode with the Lord. It leads to 
Samipya or proximity to the Lord, and Sarupya or similarity of 
form with the Lord and is consummated in Sayuja or the Bliss of 
Communion-Brahmananda. What we have striven to give here is 
the deS(Cription of a thing which is indescribable; for a Brahma- 
jnani alone can give an experience-definition of the exalted state 
of Brahmananda which transcends the imperfect medium of 
thought and language. 


7 . Nityas or the Ever-free Souls 

The cetanas or Sentient Beings are classified under three 
h^ads- Baddhas or Bound Souls, Muktas or Freed Souls and 
witvas’ or Ever-free Souls. It is true that the soul that-was once in 
Saae fand hence called Baddha) becomes a Mukta as a result 
„f?he adoption of the means for acquiring freedom and attaining 
o I tig^n and so there need not be a special classification as 
and Mukta. But the nature of the Mukta in the state of 
^ ic <;o suoerb and sublime that it looks as though he belongs 
Release ^jifferent species and hence the classification. When 

aitog^her toa diffcren_ p^aikuntha 

the Mukta ^nte essential nature, the form and the 

Splendour, he enjo^ Narayana as well as 

qualities svarupa, r p overflowing bliss, he sings and 

His Vibhutis As an the Lord.-By all this he pleases 

dances, and begins to Lord he feels pleased and 

the Lord; and by P j.gaches Sri Vaikuntha, there is no 
blessed. Once gver-free Angels Nityasuris, there 

difference between him and the tver 

and he is their equal. 

me Nityas or the Ever-free Souls are those who are in perfect 
• 3ient S the splendour and glory of the Lord in Sn Vaikuntha 
enjoy'" also known p 3 , 3 „,apada. They have not had even the 
the touch of the karma, and consequently have never 
victims of Saihsara or the emoirical world of suffering. 
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7 . Nityas or the Ever-free Souls 

They are sentient beings and are atomic in size. The Upanishads 
declare that they are free from sin and old age. from death and 
sorrow, and frorn hunger and thirst. They have complete 
fulfilment of their desires and accomplishment of their will. In the 
possession of these qualities they are like the Paramatma Himself. 
But the only difference is that the Paramatma has these qualities 
by nature while the Nityas have them at His pleasure which, is 
eternally there. The Nityas are omniscient and omnipotent as well. 
■They are subservient (Sesa) to the Paramatma and are ever in the 
enjoyment of His blissful form and qualities. This en joyment finds 
its fruition in service to the Lord. They assume different forms to 
serve Him. The tender creepers and beautiful plants, charming 
flowers and delicious fruits, warbling birds and frolicking deer-all. 
all are Ever-free Souls. Parks and gardens, lakes and streams, 
bowers and mansions are also the forms of the Nityas. They 
delight in serving the Paramatma and His Consort. LaksmT, and in 
seeing Them pleased. Their joy is infinite and unsurpassed. There 
is no difference between the Bliss of the worshipping Nityas and 
that of the worshipped Lord. In ^ri Vaikuntha there is absolute 
equality in the attainment and enjoyment of Bliss, be he a Mukta 
or a Nitya or even the Paramatma. Even in the case of the Mukta, 
his enjoyment after reaching Sri Vaikuntha is equal in every way 
to that of the Nityas. The difference, if any, will be only in this that 
the Mukta attains that perfect Bliss at a point of time, and the 
Nityas have been having it from beginningless time. 

The Nityas are of two kinds—Bhaktas who serve G.od directly 
and Bhagavatas who serve the Bhaktas and thus indirectly serve 
God. Ananta, Garuda, Visvaksena and the like come under the 
first group, and all the rest under the second. Ananta is Adisesa, 
the thousand-hooded mystic serpent. With Varuni and Kanta his 
consorts, he serves the Lord in several ways, assuming suitable 
forms for the occasion. Adisesa serves as an umbrella when the 
Lord is on the move, is a throne when He sits, and is the footwear 
when He stands. He is again the couch for the Lord to recline and 
also the cosy pillow. He adorns the Lord as the fine raiment of 
golden hue. He is called “3esa” or the Subservient, because he 
serves and subserves the Lord every moment and at all times. He 
is known as Ananta (Infinite) as he holds in the midst of his coiled 
body the Infinite Paramatma. He is an ideal couch as he has the 
qualities of softness, coolness and fragrance (indispensable for a 
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couch). He has also the wisdom and strength to adjust his body 
suitably to the comfort of the Divine Couple resting on his lap. 
The scintillating gems in every one of the thousand hoods shed a 
divine effulgence all round like the colour of a lotus, because of 
which the Paramapada itself is referred to in the Sastras as 
Pundarika (lotus). 

Nivdsa-sayyasana-pddukdtHsuko 

padhdna-varsdtapa-vdranddibhih. 

^arlrabhedaistava sesatdm gataih 
yathocitam sesa itlrito janaih. 

— Alavandar's Stotraratna—40 

Garuda is another Nityasuri; and Rudra and Sukirti are his 
consorts. He is always on attendance with folded hands in front of 
the Supreme Lord. His several limbs are said to be the diverse 
branches of the Vedas. There is a propriety in this. He brings the 
Lord to us even as the Vedas do. His service to the Lord is also 
manifold..He acts as a servant and a friend, a vehicle and a banner,. 
He also serves as a throne, a canopy and a fan. 


Ddsas-sakhd vdhanam dsanam dhvajo 
yaste vitdnam vyajanam trayl-mayah. 

Upasthitam tena puro garutmata 

tvadanghri-sammarda-kindhka-sobhind 

_ Stotra Ratna-41 


Visvaksena, is another Nityasuri who is the ?*^ °^**^j 

forces and the steward of the mansion of the u 

the entire responsibility of the administration of n'® 

wields a divine staff, the insignia of office, which l^ee^ all the 
worlds in order and safety. Jde manages eve y 
perfection and justice that the Lord merely puts his seal of 

approval by His what has b e^ 

Zred an^d" us^dty at^s^hS the appellation Seshsana 

(he that consumes what is left behin ). 


Tvadiya-bhuktojjhita-Sesa-bhojind 

tvayd nisrstdttno-bharena yad-yathd. 
Priyena sendpatind nydvcdi tat 

tathdnujdnantam uddra-viksaruiih. 


— Stotra Ratna-42 
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Sutravatl is his consort. Visvaksena has four Nityasuris wdto 
are his immediate attendants and subordinates: and they are 
Gajanana, Jayatsena, Harivaktra and Kalaprakrti. There are eight 
•commanders fully armed with weapons and each with his own 
vehicle and retinue on attendance; and their names are-^Kumuda, 
Kumudaksa, Pundarika, Vamana, ^ankukarna, Sarvanetra, 
Sumukha and Supratisthita. Canda and Pracanda, Bhadra and 
Subhadra, Jaya and Vijaya, and Dhata and vidhata—are eight 
Nityasuris who keep watch at the gates on the four sides of the 
Lord’s mansion, two in each. There are divine lady attendants who 
(attend on the Lord with milk-white chamaras in their hands. They 
are Vimala, UtkarsinI, Jhana, Kriya, Yoga, Prahvi, Satya, I^ana 
and Anugraha. The first eight stand in the eight comers of the 
Lord’s couch and the last in the centre. 

All the above mentioned Nityas have some service or other 
assigned to them and they discharge it with great care and love. 
There are numberless other Nityas who are not doing service of 
any particular kind or nature. They behold the former with 
reverence and pride, and derive as much delight by that sight as 
that of those that are actually discharging that service. The joy of 
the Lord is their own joy and so long as the Lord is pleased they 
are also pleased and satisfied. There is no feeling of rivalry or 
jealousy in them. They do not for a moment think that some have 
the honour of doing a service which is denied to them. They derive 
^eater joy by attending on those that serve the Lord direct. For it 
is the maxim of the Spiritual Universe that the joy one gets by 
being subservient and doing service to those who directly serve the 
Lord is in no way less, nay, is even more, than that of the latter. 
That is the secret of the doctrine of the master-servant relationship 
in the Spiritual World. The ^astras declare that there is desire for 
mutual service ther6 among the Nityas and every one takes pride 
in being subservient to another. 

All the Nityas are of the same age as the Paramatma as 
though in Ae bloom of youth, their bodies are similar to that of 
the Paramatma, composed of the sublime Suddha Sattva materiah 
Their heads are adorned by gem-set crowns, and their arms by 
Chakra and SaAkha (discus and conch). All of them are perfect 
souls in the supreme enjoyment of the Heavenly Bliss vouchsafed 
ito them by the All-merciful Lord for ali times without any reserve 
.or restriction. 
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The Nityas may occasionally come down to this world of ours 
either with the Lord or by themselves. If they do so, it is by their 
own free will tuned and attuned to that of the Lord, and not by the 
power of karma. They come down to assist and continue the work 
of the Lord for the redemption of the souls in bondage. The Alvars 
and the Acaryas are said to be incarnations of one or other of these 
Nityas. When by their preachings and practice on the one hand 
and by composing literary pieces on the other, their work of 
redeeming the souls and establishing righteousness is over for the 
time, they withdraw into Sri Vaikuntha to their own place. It is 
'^tfue that they are not the victims to Karma when they are in this 
world. But having come to this world, they behave, like the Lord 
Himself, as if they are ordinary human beings subject to the rules 
and restrictions, sorrows and sufferings of the world. In their case, 
it is only the semblance of suffering on the stage of the world like 
that of a consummate actor on the stage. All this they do only to 
please the Paramatma which is their only end. whether they are 
there or here. 

■ When the bound souls are' redeemed by the grace of the 
Acaryas and the Lord, they soar high and arrive at Sri Vaikuntha. 
There are Nityas in thasculine and feminine forms who arc ready 
lU r^eive. aiid welcome them and who lead them with great 
to Lord^ From that time onwards, all differences 
th^' j^ityas eternally living there and the Muktas newly 
^^e<l :attd all of ttiem arc members of the great 

:■ aLllottfe fla Sri Vaiku^ha, who revel and delight in the 

^ 1**® ^preme God Sriman Narayana. 


V • C* tSvara-Taftva 


, •• "-v• C* Kva 


Cause 

- ^ anyamafigalakarakani, 

/ advandvam dvandvam vartdamahevayam. 

/>/•/'• . Laksmikalydna of Bhattar 

V i » Narayana— 

i£\. 4jaes not depend on others, who confer 

osiers, and who are the cause of the 
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It has been stated (i) that there are three Tattvas or 
Realities—Cetana. Acetana and Kvara; 

(ii) that the Cetana (the Sentient Being or Atma) is of three 
kinds—^souls in bondage, freed souls andever-free souls—^baddha, 
mukta and nitya; and 

(iii) that the Acetana (or the non-sentient object) is classified 
under three heads—Prakrti or Primordial Matter, Kala or Time, 
and Buddha Sattva, the pure transcendental substance. 

The third Tattva is Isvara. He is the Supreme Self or 
Paramatma. He has under His control the essential nature, the 
continuance and the varied activities pertaining to the three kinds 
of Sentient Beings (Cetana) and the three kinds of non-sentient 
objects (Acetana)—(Svadhlna-trividha-cetanacetana-svariipa- 

sthiti-pravrtti-bheda). 

The essential nature (Svarupa) of isvara. on whom depends 
the existence of all substances, is Truth (Satyam). knowled^ 
(Jnanam), Infiniteness (Anantam), Bliss (Anandam) and Purity 
(Amalatvam). He is opposed to everything that is of the nature of 
a blemish and has hosts of auspicious qualities (Akhilaheya- 
pratyanika and Kalyana-gunakara). 

(1) isvara is the Soul or Atma of all substances because of 
three kinds of relationship that exist for ever between Him artd 
them. 

0 

(2) isvara is the Cause of all things because of three kinds <rf 
activities that He adopts. 

(3) The essential nature of isvara is absolutely different from 
that of all beings and objects other than Himself. 

(4) isvara is connoted by all words as He is the Atma of aB 
substances. 

(5) He is the Deity that is propitiated by all the rites and 
rituals laid down in the Scriptures; and He is the Deity that grants 
the fruits of all those acts. 

(6) isvara is resorted to by the Mumuksus-those that are 
desirous of release; and Isvara is the object of attainment in the 
State of release. (Moksadasa). 
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Thus is isvara revealed by the Upanishads of undisputed 
validity. 

Now we shall explain in some detail every one of the above 
statements: 

1. isvara is the Supreme Soul or Atma of all objects and 
things. This is due to the fact that there are three kinds of 
relationship that invariably exist between Him on the one hand, 
and the Cetana and the Acetana on the other. He always supports 
and directs them: and He is also their Master for whose purpose 
and benefit they always exist and act. All other substances are 
always supported and directed by isvara; and they exist to serve 
His purpose. So they are His Sarlra (body). These substances 
cannot exist without Him. So they are called inseparable attributes 
(Aprthak-siddha-visesana). They stand in the same relation to 
isvara as the qualities like beauty or purity stand with reference to 
a man. The only difference is that the latter come under the class 
of qualities (guna) while the former under that of substances 
(dravya). From a study of the nature of these substances and 
isvara. our Acaryas have arrived at the definition of body and Soul 
in the following terms; ‘A substance that exists solely for the 
purpose of another and that is always supported and directed by 
that other is its body; and. that other for whose purpose a 
substance exists, and which supports and controls it. is the Atma 
(Soul). The bodies of all living beings.-be they gods, men or 
animals-satisfy this definition of Sarira: and the souls in them 
satisfy that of Atma. They are related as Sarira' and Atma. 

Both,the body and Soul of all beings are Sarira for Isvara and 
He is th^ir Atma. Without Him no substance can exist and without 
His will no. action can take place. This relationship between isvara 
on the one hand as Atma, and the bodies and souls of all beings as 
His Sarira on the other, is known as Body-Soul-Relationship 
(^rira-atma-bhava-sambandha). This doctrine is most important 
and unique in the system of Visistadvaita. 

2. Isvara is the Cause of all substances because of three 
activities in Him. When He creates the world. He acts in three 
ways Therefore He is said to be the three kinds of causes, viz., the 
sentient cause, the material cause and the auxiliary cause-Nimjtta 
Kdrana, Upadana Karana and Sahakari karana. 
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Let us now try to understand what these causes are with 
reference to some object in our daily life, say a mud-pot. It is 
well-known that a mud-pot is made of clay and that a potter makes 
it. He uses a wheel, a stick and the like in the process of making 
the pot. The pot that is made by the potter is called the effect 
(Karya). The potter, the clay, the wheel and the stick—all play 
some part or other in bringing the pot into existence; they are 
known as causes. But each one ot them plays a different part and 
therefore goes by a different name. He is called the sentient cause 
or Nimitta karana. Clay is the material out of which the pot is 
moulded and it is known as the material cause or Upadana karana. 
TTie clay, which exists in the causal state, continues to exisHn the" 
state of the effect (karya), viz., the pot. But its form is not the 
same as before; it has undergone some modification. Clay, the 
material cause, is non-sentient; and so is the pot. the effect. When 
the potter wants to mould the clay into a pot, he puts a lump of 
clay on a wheel and rotates it with a stick. The wheel and the stick 
are helpful to the potter In making the pot and so they are also a 
kind of cause, but different from the other two. They are known as 
auxiliary causes or Sahakari karana. Thus we find that there arc 
three kinds of causes that go into action when an effect is 
produced. 

The Sastras declare that Isvara is all the three kinds of causes 
in regard to the creation of the Universe at the outset. Isvara is a 
cetana or a Sentient Being. He wills and creates the world even as 
the porter does the pot. So Isvara is the Sentient Cause (or Nimitta 
karana) Prakrti or the Primordial Matter is non-sentient subst¬ 
ance and that alone can be the Material cause (Upadana Karana) 
of the world which is also non-sentient. For as in the case of the 
clay and the pot, the material cause and its effect must be of the 
same nature i.e., non-sentient. But Isvara is said to be the 
Upadana karana or Material cause also. 

Here a question may arise: isvara is a sentient being; how can 
He be the material cause of the world that is non-sentient? This is 
the answer:—We have explained before and established that all 
things and all beings are the sarira or body of Isvara and that He is 
their Atma; and that they cannot exist without Him, as they are 
inseparable attributes to Him. When we say "Prakrti is the cause', 
it means Prakrti which is the ^^rira of Isvara is the cause.' Prakrti 
is an inseparable attribute of Isvara. All words, whatever their 
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ordinary denotations may be, such as cow’ ‘man* and the like, 
refer ultimately to Isvara who is within them as their innermost 
soul. So the statement ‘Prakrti is the material cause* actually 
means that ‘Prakrti with Isvara as its Atma is the cause * It is 
equally correct to say that “Isvara with Prakrti as His sarira is the 
material cause. It is the convention to put a word denoting the 
body in grammatical apposition with a word denoting the Atma, 
and hence the usage Prakrti is Isvara*. So we can say that Isvara is 
the material cause. But what we actually mean then is that Isvara, 
through His body Prakrti. is the material cause. Defects like 
transmutation or modification, which pertain to Prakrti will not 
touch Isvara even though He is the Material Cause The 
modifications stop with Prakrti, the .sarira; thev do not affect 
Isvara. the soul, in much the same way as infancv. bovhood vouth 
and old age are all modifications of sarira (the bodv) and do not 
touch the individual soul inside. He remains the .same in -,11 
of man. The essential nature or svarupa of isvara docs not undi«o 
any modification. So nothing of the nature of a blemish ever st iin>: 
isvara even though He is the material cause, and it is only Pr.krri 
His sarira. that undergoes modifications * 


And now to Isvara as the Auxiliarv cause. The creation 
sustenance and destruction of the world take place at some point 
of time and are governed by the will of Isvara. That is Isvara has 
cho.sen to adopt time as a cause in the creation etc of the world 
Time is not sentient and so it is not a sentient cause- it is not the 
material out ot which the world is created and so it is not the 
material cause either. Therefore it is the third kind of cause—the 
auxiliary cause. Here again. Time is a substance which is the sarira 
of isvara. The word Time* that denotes Kala also connotes Isvara 
who is its Atma. Hence the usage ‘Kala is isvara.* We say that 
isvara is also an auxiliary cause, because He is the Atma of Kala 
which he adopts as an auxiliary cause. 


To conclude: isvara is tho sentient cause, because He is 
possessed of the will to create. He is the Material Cause, as He is 
Atma of Prakrti or Primordial Matter which is His sarira. He is 
the Auxiliary Cause, becau.se Time and the like which arc adopted 
bv Him as auxiliary cau.ses are also His sarira and His inseparable 
attributes. Therefore isvara is at once the three kinds of 
_Nimitta, Upadana and Sahakari karana of the world. 
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9. I svara— Essential Nature and Qualities 

Visvam suhhdsmyci vad-lia! vapustvadiyom 
Sand tiiias-lvayi patanti tuto'si san ah. 

Sarve cd veda-vidhayas-ivadanuiirahdrthdh 

Sarvddliikas-lvam id tuttva-vidas-tad-dhuh. 

^ — Vartuiarajct-pcmcasat. 

All the World is. Lord, Thy form 
As Thy body, full of charm; 

All the words in Jhee do end. 

Thou, wherefore, all objects art; 

To earn Thy favour is the goal • 

Of acts decreed by Ancient Lore; 

God Supreme, indeed. Thou art,- 
Thus proclaim the seers great. 

It was stated that Isvara is the SarirT or Atma or the Inner Soul 
of all ob jects, sentient and non-sentient. in the Universe, and they 
are His SarTra or body. This inner relationship between the 
sentient and non-sentient objects (Cetana and Acetana) on the 
one hand and Isvara on the other is known as the Body-Soul 
Relationship. It is regarded as the differentia or (Pradhana-prati- 
tantra) of the Visistadvaita School of Philosophy. In this connec¬ 
tion we shall, before proceeding further, make mention of some 
terms which are current in our philosophy and to which we may 
advert later. A substance that is- a sarira or body cannot exist 
without its Atma or .soul: and therefore the body is called an 
inseparable attribute' or Aprthaksiddha vi^sana of the soul. In 
the same way. the_ Cetana and Acetana are the attributes or 
Viscsana of isvara. Isvara, their counterpart, is known as Visesya 
or substratum. An inseparable attribute is also called a mode or 
Prakant- and its counterpart Prakari. The body is the mode or 
prakura of the soul, which, therefore, is known as Prakari. Both 
^ the body and the soul are the mode or prakara of the Paramatma 

wh'^ prakari with reference to them. The finite self or 

Jivatma is both prakari and prakara.—prakari. as he has the body 
as a mode, and prakara. as he is the mode of isvara. It was also 
stated that with reference to the Universe, isvara is all the three 
kinds of causes, viz., the material cause, the sentient cause and the 
auxiliary cause (Upadana-karana. nimitta-karana and Sahakari- 
karana). And now to the svarupa or the essential nature of isvara. 
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3. isvara is Truth. Knowledge, Bliss and Infinite-Satya, 
Jhana. Ananda and Ahanta. The essential nature or svarupa of 
isvara is absolutely different from that of all substances other than 
Himself. The Acetana or non-sentient matter undergoes modifica¬ 
tions in its essential nature as the clay that gets changed into pots 
and pitchers. This is called modification in essential nature or 
svarupa-vikara. The Cetana or sentient being does not undergo 
any change in his essential nature, but his qualities change. His 
attributive knowledge gets limited by Avidya and karma, and it 
contracts and expands. This is known as modification in quality or 
svabhava-vikara. These two kinds of modifications or vikara, in 
essential nature and that in quality are not found in isvara. He is 
Satyam or Truth, because He does not undergo any change, either 
in svarupa or svabhava. He is Jnana or Knowledge, because his 
essential nature is self-luminous and does not depend on any 
external aid for being so. He is Bliss because of his perfect and 
unexcelled blissful nature. 

isvara is Infinite or Ananta. He is neither bound by space, nor 
limited by time, nor circumscribed by objects, isvara is omnipre¬ 
sent and it cannot be said of Him that He is here, and not there. So 
He is not limited by space. There was no time in the past when 
isvara did not exist, and there will be no time in the future when 
He will not exist. It goes without saying that He docs exist in the 
present. He is ever-existent. and so not limited by time. 

isvara is not limited by objects either. We can speak of Him in* 
the following terfns; ‘Man is Isvara. the cow is isvara. and all 
things are Isvara*. That is to say there is no object in the world 
which cannot be put in grammatical apposition with isvara. The 
same cannot be said with reference to the other things in the 
world. Such statements as The man is a cow* or The cow' is a bird’ 
do not make sense. Such a grammatical co-ordination is possible in 
the case of isvara. because He is immanent in everything. He 
supports and directs everything from within for His own purpose. 
He is their Atma arid they are His sarTra. We can rightly say that 
all things are Isvara. Hence it is stated that isvara is infinite in 
every way: He is not limited by space, time or object. 

isvara is Amala or free from all defects. He is often referred 
to as being Heya-pratyanika or opposed to everything that is of the 
nature of blemish. It means that not only is He, by nature, free 
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from all blemishes, but He is also capable of removing blemishes 
in others. These five qualities of being true, knowledge, blissful, 
infinite and blemishless are called the Svarupa-nirupaka dharma 
because they define the nature of fsvara and distinguish Him from 
all other things. 

Besides these there are in isvara hosts of innumerable 
qualities—all perfect and auspicious. These are known as Nirupi- 
ta-svarupa-vi^esana or qualities that are in Him when His svarupa 
has been defined. These are classified under two heads as 
svarupaguna and vigrahaguna or qualities of nature and qualities 
of form. Knowledge, strength, lordship and the like are svarupa- 
gunas: beauty, fragrance, lustre and the like are vrgraha-gunas. All 
the qualities are natural to Him and are of unsurpassed e.\ccllence. 
Though all the qualities are ever present in Him. He manifests 
some quality or other as occasion demands. f*or insttmee. 
knowledge and power are manifested when • Lsvara creates the 
world, and Mercy and kindness when He saves the devotees. 
Among the innumerable qualities, six are considered specially 
important as they are said to contain all the other qualities within 
themselves; because of them isvara is known* in the Sastras as 
sadgunyavapuh. The six qualities are: Jnana or Knowledge; Bala 
or strength, Aisvarya or lordship, virya or virility. Sakti or potency 
and Tejah or prowess. The possession of ail these countless 
qualities of un-excelled perfection and auspiciousness as well as 
His essential nature of being true, blissful, infinite and flawless 
distinguish Isvara from all other objects in the universe. 

4. isvara is connoted by all words as He is the Atma or Inner 
Soul of all substances. In other words. He is Sarva-sabda-vacya or 
the primary and direct meaning of all words. This is due to the 
unique doctrine of the Body-Soul-Relationship or Sarira-sariri- 
bhava-sambandha that exists between isvara and all other things. 
The individual soul is related to isvara as an inseparable attribute 
or (Aprthak-siddha-vi^esana) like the light to a luminous body, the 
fragrance to a flower and the body to the Jivatma. The 
non-sentient world of matter is likewise an attribute of isvara as it 
cannot be apprehended apart from Him. isvara is therefore the 
Vi^esya or substratum; and the matter and the self are Visesana or 
attribute. 

The Jati or genus is vitally related to the Vyakti or individuaU 
and the guna or quality is embodied in the guni, its subject. Terms 
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denoting the genus and quality, or Jati and guna, connote also the 
individual and the object (vyakti and guni) according to the rule of 
grammatical co-ordination. “Whenever a thing (whether species 
or quality or substance) has existence as a mode only-owing to its 
proof, existence and conception being inseparably connected with 
something else-, the words denoting it enter into co-ordination 
with other words denoting the same substance as characterised by 
other attributes.” As the body is the mode of the embodied self, a 
word which denotes the body will connqte also the individual Soul 
or Atma in the body. Such words as god, man, cow and bird 
denote not only the respective configurations, bqt the individual 
souls also to which the bodies belong. Likewise words connoting 
the Prakrti and Purusa (non-sentient matter and sentient soul) 
connote also the Paramatma or the Highest Self of whom they are 
modes or Prakara. The body is a mode of the Jivatma, and the 
latter is a mode of the Paramatma. Thus the Jivatma is both Saiirf 
and Sarira—Sariri, as he ensouls the body, and sarira, as he is 
ensouled by Isvara. All substances, sentient and non-sentient, ar.e 
the modes of the Paramatma; because the Paramatma with His 
energising will enters into the aggregate of matter ,with the 
individuals soul as His Sarira, and becomes the soul and the 
material things, and thus evolves the heterogeneity of names and 
forms that constitute the Universe. Owing to the entry of the 
Paramatma into the Jiva as his AntaryamI or Inner Ruler and the 
evolution of names and forms, each term that denotes the body or 
Sarira of the Paramatma connotes also the Paramatma, the Sariri. 

Those who have not studied Vedanta do not realize that all 
non-sentient things and all individual souls have the Paramatma as 
eir finer Soul. They think that the signification of words is 
con me to the respective objects which however, are only a 
^rtion of what is expressible by them. Those who have studied 
e anta are on the other hand aware, that, since all things are the 
Dody or sanra of the Paramatma and have Him as their Inner 
u er or Soul, all words signify isvara who has all substances as 
is mo es or attributes (Prakara). As all substances and Hvara are 
thus vitally related as body and soul, all of them can be 
co-ordinated with Hvara, and all words put in grammatical 
apposition (Samanadhikaranya) with Him, as for example, ‘I am 
Hvara , You are Isvara , Man is Hvara’ and ‘The cow is Kvara’. 
The term ‘You are Kvara’ states the Vedantic truth that the 
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Paramatma is the same as the inner self or Sariri of the Jivatma 
connected with the body connoted by the term ‘You’. It stresses 
the intimacy between the Paramatma, the Supreme Self and the 
Jivatma, the individual self. As isvara is thus the Atma or the 
Inner Soul of all substances. He is connoted directly by all words 
i.e., sarva-sabda-vacya. 

10. isvara—The Ultimate Object of Worship 

Sakaldgamanam nisthd 

Sakala-surdndm apyantara dtmd, 

Sakalaphaldndm prasutih. 

Sakalajandndm samah khalu natasatyatvam. 

—Achyuta Sataka, 20/ 

The end supreme of "all the Vedas sacred. 

The Soul immanent of even all the gods. 

The source that yields the fruits of diverse kinds. 

And to all the beings just and impartial; 

Thou art, O Xord, the True to the Devout. 

5. Hvara is the Supreme Deity that is propitiated by all the 
rites and rituals laid down by the Scriptures and that grants the 
fruit of all such acts. 

Every man in this world has some desire or other and tries to 
realize it. Such desires have been classified under four heads as 
Dharma or Righteousness, Artha or Wealth, Kdma or love and 
Moksa or Salvation. Where are we to look for the means of 
attaining these desires.^ The Vedas are common to all human 
beings and therefore, like a loving mother, they cater to the wishes- 
of all of them. If one wants a son or a cow in this world, or 
happiness in Svarga. one has only to turn to the Veda; and it 
prescribes the means, viz., a sacrifice. Gods like Indra, Agni, 
Rudra or Varuna are propitiated by the sacrifices and they bestow 
the fruit on the one that performs the .sacrifice. But is it the fact 
that these gods are propitiated and they themselves confer the 
fruit? It is not so. We have established already that the Paramatma 
is the object of connotation of all words; words like Indra. Agni 
and Rudra denote first the gods who go by those names and who 
are the. modes of the Paramatma;- and the words ultimately 
connote the Paramatma who is their Inner Ruler. So the 
propitiatic^ of these gods is actually the propitiation of the 
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Paramatma. In the world we see that it is the man who feels 
honoured even though the garland is put on his body or even on 
the coat he has put on. To give an illustration from our religious 
rites: we propitiate the Pitrs or the Manes of the departed 
ancestors by the performance of Sraddha, i.e.. the ceremony on 
the death anniversary of deceased parents. The offerings are to be 
made on that occasion with the chanting of the mantras to the 
Pitrs; but they are actually given to the person before us 
representing the Pitrs. The ultimate purpose of the offering of the 
consecrated food is the satisfaction of the Pitrs. though it 
incidentally affords satisfaction to the Brahmins also who officiate 
and stand for the Pitrs. In the same way the Paramatma. who is the 
Inner Soul of all gods is propitiated bv all sacrifices, though the 
gods also may derive some satisfaction. That this is the truth is 
vouchsafed to us by Sri Krsna in Bhagavad GUd in the following 
words: 

Aham hi sarva-yajnandm bhoktd ca prabhureva ca. 

[I am, indeed, the enjoyer of the oblations offered (to 
the gods) in all sacrifices and I am again the master 
(that grants the fruits through those gods as the 
medium).] 

6. isvara is resorted to by the Mumuksus—those that are 
desirous of release; and isvara again is the object of attainment in 
the state of Release. 

All the Upanishads in one voice declare that Moksa is the 
highest of all the human goals. The attainment of Moksa alone 
must therefore be the goal of the endeavour of all beings possessed 
or correct knowledge and discrimination. Aaain the Paramatma is 
tn^e only God who can confer Moksa or SaVation on those who 
nieans for its attainment. The means or the Upaya tor 
Moksa is the performance of one or other of the Brahma Vidyas 
taught by the Upanishads. Only those persons are said to be 
eligible to adopt the Brahma Vidyas who possess some qualifica¬ 
tions. And for those that are bereft of the qualifications, there has 
been prescribed another Upaya which goes by the names of 
Saranagati or Prapatti. 

We shall take up later this topic and deal in some detail with 
the Brahma Vidyas or Upasanas. the qualifications of a person for 
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adopting^em, and also about ^aranagati, the chief and important 
subject for us, men of less knowledge and lesser ability. 

<5 Paramatma is also the object of attainment in the State of 

Release. That is because the Paramatma or the Para Brahman is 
the one object that exists for all time and it is only He that can be 

o therefore attained at all times. Other objects or lesser gods exist 
only for a limited period and so they cannot be the eternal eoal. 
Again these gods are. under the control of Punya or-Papa Karma 
and they have first to release themselves 'from the bondage of 
Karma. Moreover they attain their status by doing severe penance 
and austerities and pleasing the Paramatma who. is their Overlord 
and who grants them power and status, tvfenthough they have 
been granted the power of satisfying some of the desires of their 
votaries, the power of granting Moksa rests with the Paramatma 
alone. Other gods may act as intermediaries and lead their 
devotees to the Paramatma so that they mav earn His favour and 
get Release or Salvation. 

The Paramatma has a divine and auspicious form Diwa- 
mahgala-vigraha, which is said to be the support of all the 
twenty-four Tattvas or Realities which are found in Him as 
ornaments and weapons. Vedanta Desika has beautifully de¬ 
scribed this form of the Lord in a verse in Rahasvatravasdra as 
follows: 

The Self or the soul is the superior gem Kaustubha; the 
eternal Prakrti or Primordial Matter is the^mole on the Lord's 
body Srivatsa; the Tattva known as Mahat is His club KaumodakI; 
knowledge and ignorance are His sword Nandaka and its sheath 
respectively; the ahank^as are His bow and conch Sarhga and 
Pancajanya; the mind is His discus cakra called Sudarsana: the five 
jhanendriyas and the five karmendriyas are arrows; the (five) 
tanmatras and the (five) bhutas or elements form His Vanamala 
(known as VaijayantI): Sri Krsna, the object of description in the 
Veda, which is in the form of Garuda, is endowed with these and 
protects all from the top of Hastigiri. 


—Tattvatrayacintanadikaram in Tamil 
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II, Isvara—His Manifestations 

There are five aspects or manifestations of the Paramatma, 
every one of which is endowed with ornaments and weapons as 
detailed above. The five aspects are: 

1. Para or the Transcendent; 

2. Vyuha or the Emanating; 

3. Vibhava or the Incarnating; 

4. Antaryami or the Immanent; and 

5. Arcavatara or the form of the consecrated image. 

Of these the Para-rupa or the Transcendent aspect is Sriman 
Narayana Himself variously called by the names Parabrahma, 
Paramatma, Paramapurusa, Vasudeva etc. He is in the company 
of His Divine Consorts ^ri, Bhumi and Nila. He is four-armed, 
adorned by the Divine Weapons Cakra, Sahkha etc., and 
bedecked with the Divine Ornaments crown, Kaustubha, Vai- 
jayanti etc. Beaming with His beatific presence. He is seated on 
Adisesa spread on the throne which is poised on its legs Dharma 
etc., and which is placed in the gemmed pavilion in the Divine Hall 
of-Thousand Pillars in that World of Eternal Splendour known as 
6ri Vaikuntha. Jaya, Vijaya etc., are the sentries; Kumuda, 
Kumadaksa and others are the city-keepers, ail of them divinely 
adorned and armed. Sriman Narayana—the Pararupa—is the 
object of enjoyment of the Ever-free Souls, Ananta, Garuda and 
the like as well as the Freed Souls who go there shedding their 
bonds. He has numberless qualities, some associated with His 
nature as the Supreme Being and some which make Him easily 
accessible to all. 

The Second of the Five Manifestations of the Paramatma is 
Vyuha or Emanations. The vyuhas are said to be four in number: 
Vasudeva, Saihkarsana Pradyumna and Aniruddha. The para¬ 
rupa is the source from which the vyuha emanates; and arnong the 
vyuhas, the preceding one is the source of the succeeding one. 
Though all the auspicious qualities inhere in them, still for 
purposes of meditation it is stated that every one of them has 
specific qualities and activities. Vasudeva is endowed with all the 
six chief qualities: Jhdna or Knowledge, Sakti or ability, bala, or 
strength, aisvarya or lordship, Virya or virility, and Tejas of 
splendour. He is the object of blissful enjoyment for tho^ that 
have attained molg^. Saihkarsana,is endowed with knowledge and 
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strength^ He proniulgstes the sSstrss, 3nd destroys the Universe, 
Pradyumna is possessed of Lordship and virility; He creates the 
Universe and makes Dharma prevail. Aniruddha, with the two 
qualities of virility and splendour, protects the world and 
propounds the Truth. This has been beautifully expressed in one 
$loka by Sri Bhattar in his :Snrahgaraja Stava (2.39): 

Sadgunydt vasudevah para iti sa bhavdn 
mukta bhogyo balddhyat^ 

Bodhdt santkarsanastvam harasi vitanuse 
^dstram aiivarya-virydt, 

Pradyumnas-sarga-dharmau nayasi ca 

bhagavan iakti-tejo aniruddho' 

Bibhrdmh pdsi tattvam gamayasi ca 
taiha vyiihya rahgddhirdja 


Gunaih sadbhfs-tvetaih prathamataramurtis-tava babhau 
tatas-tisras-teidm triyuga! yugalair-hi tribhir-abhuh. 
Vyavasthd yd caisd nanu varddaf sddviskrtiva^dt 
Bhavdn sarvatraiva tvaganitamahdmahgalagunah. 

Varadaraja stava— 16 


Lord Varada possessed of three two-fold (six) q“®***‘f 
original form shone with these six attributes; then caine 
forms of Thine which had, each of them, ^ couple of ^ 
attributes This restriction (in regard to the number of attnbu 
ach""use of .he manife«a,ion of -hose ,ua.i..« 

Thou art always and ever^here possessed of mnum 
sublime and auspicious qualities. 

Though the Vyuhas are four, it is stated by the 
I the Vyuhas are three. Then they count the P 

places that tne vyu \ Vvnha Vasudeva (or tne 

vasudeva (or .he Supreme form) and .he Vyuhajas 

first Emanated form) as one. This hand the other 

:?em alike have all the six qf^n th^ quanli^s. The 

Sa«ra» also declare .ha. * "S’l-vihavaSai assume 

mi Kalt-.he bodies of all .he four Vyuh^. 

„,p«.i*ely .he four colour»-^h.tt, ruddy, .awoy 
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(ii) (b) Vyiihdntra 

There are twelve other forms known as Vyuhantara which 
emanate from the four Vyuha forms, three from each. Ke^ava, 
Narayana and Madhava take their origin from Vyuha-Vasudeva. 
Govinda, Vishnu and Madhusudana come out of Saihkarshana. 
Trivikraraa, Vamana and ^ridhara are born of Pradyumna. 
Hrsike^a>., Padmanabha and Damodara emanate from Anirud- 
dha. Every one of the twelve deities has some special features and 
weapons and is to be meditated upon having a fixed place on the 
human body where the twelve caste-marks (Urdhva-pundra) are 
to be worn. And here is the description of the twelve vyuhantaras: 
Kesava is of golden hue and has four cakras (or discuses) as 
weapons in His four hands. Narayana has the blue colour of the 
cloud and four conches. Madhava is represented as being 
gem-coloured and wielding four maces. Govinda is moon-coloured 
and bears four bows. Visnu has the colour of the lotus-filament 
and holds four ploughshares in his hands. Madhusudana is 
lotus-coloured and is characterised by the possession of four 
pestles. Trivikrama sparkles like fire and wears four swords. 
Vamana has the hue of the rising sun and is bedecked by four 
vajras (thunderbolts). Sridhara, lotus-coloured, bears four shields. 
The colour of .Hislke^a, is like that of the lightning and He has 
four hammers. Paotmanabha has the lustre of the sun and wields 
five weapons. Damodara, with the colour of the insect Indragopa 
(or Silk-worm), is represented as having four nooses in four hands. 
The forms, the colour and the weapons of the twelve deities and 
the parts of the human body over which they preside on the 
painted caste-marks have been described by ^ri Defika in a Tamil 
poem which goes by the name of Pannirunamam. Figures 
answering to the above description are found carved at the top of 
the wall near the western entrance to Candfa-puskarini (the sacr^ 
Tank) in the temple of Sri Raftganatha at.Sriraftgam. 

The four vyuhas are meditated upon in four divine planes with 
attributes and qualities suited to each. The four planes, which are 
like the four states in the life of the human beings, are: 

1. Jagrat or the Waking State, when the senses are function¬ 
ing; 2. Svapna or dream state, when the mind alone is active; 3. 
Susu|.or the state of dreamless sleep, when even the mind does 
not Unction. 



11. hvara-His Manifestations 51 

4. Turiya or the fourth, when even the breathing is suspended 
as in a state of unconsciousness. 

The differences arising from planes like the waking state have 
been summarized by Bhattar in his Srirahgaraja Stava thus: 

Jagrat-svapna-atyalasa-turiya 

praya-dhyatr-kramavad updsyah. 

Svdmin! tattad~guna-paribarhah 
cdturvyuham vahasi caturdhd. 

O Lord! Of those that meditate on Thee, some are like those 
in the waking state, some like those that dream in sleep, others 
like those that sleep without dreams, and others still are like those 
that have fallen into a swoon. In the same way, O Lord, Thou art 
in four forms and dividest Thyself into four forms and are 
meditated upon with attributes and weapons suited to each. 

of this ^loka is based on the concept of the 
Visakha-stambha’ described in the Pancaratra Saiiihitas like 
Sattvata Saihhita and the Laksmi Tantra. 

In the region of Eternal Glory (Nitya vibhuti), there is a huge 
column constituted of Suddha Sattvam. It is a special form in 
which Bhagavan manifests Himself there. This column or pillar is 
called Visakha-yupa. The column consists of four parts called 
respectively Jagrat (the waking state). Svapna (the dream) 
Susupti (dreamless sleep), and turtya (the fourth stage) counting 
from the bottom upwards. In the part called Jagrat-sthana, which 
is somewhere above the base of the column, there are four divine 
forms on the four sides called respectively Vasudeva, Samkarsana. 
Pradyumna and Aniruddha facing the east, the south, the west and 
the north, and shining like branches around that part of the 
column. This collection of four forms is called ‘Jagrat-Vyuha*. The 
activity of this Vyuha is creation, maintenance and destruction of 
the world. The four forms are bright in colours white, red and the 
like. They have also arms or weapons. 

^ Above this part of the column is the part called ‘Svapna- 
sthana . Here too there are four divine forms Vasudeva, Saifikar- 
sana. Pradyumna and Aniruddha shining like branches and facing 
as before the east, the south, the west and the north. This 
collection of four Vyuhas in the second part of the column fropi 
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below is called Svapna-Vyuha. These four fo^ns have no activities 
like creation and maintenance, but have only the will to do so. 

Theb colours, too, are hot so bright as those of the lower Vyuhas. 

They have weapons, but nO banners and other accessories. o 

Above the Svapna-sthana which is the second part from 
below, is the third part or Sthana called ‘Susuptirsthana’; Here too 
there are four divine forms with the same names as in the two 
other parts already described and in the same order. This 
coUection of four forms is called ‘Susupti-Vyuha’. These forms 
have neither activities, nor even the will or the desire to act. They 
have just the experience of their own bliss and nothingelse. In the 
form of Vasudeva which is like a branch of the column shooting on 
the eastern side, th?re is no such thing as a body with limbs and the 
like, and it shines Mth all the six qualities. The other three forms, 
Saihkarsana and the like on the other three sides have a body with 
hands, feet and the like. But they have no weapons; on the palms 
they bear lines resembling the conch and the weapons. These 
forms have no colours. 

The uppermost or fourth* part of the column known as 
‘Turiya-sthana’ has also similar four forms with the same names as 
in the former parts. This collection of four is the Turiya Vyuha. 

They haye no bodies with limbs emd the like, but resemble the 
Vasudeva-fonn of the Susupti Vyuha. They have no activities, no 
will, no weapons and no lines on the palm resembling weapons. 

All the six qualities shine in the form called Vasudeva, and the 
other three have, each, only two of these qualities. 

The names Jagrat, Svapna, Susupti and Turiya are given to 
them on the analogy of these states in man in the ordinary world, 
according to the greater or lesser activity found in each. The t- 

Turiya state is like that in a swoon when even the breath is 
suspended, whereas in the Susupti state the man just breathes in or 
breathes out; in the Svapna his external senses cease to act, only ^ 

the mind is active; in the Jagrat state both the mind and the 
external senses act. 

These four parts with four Vy&has in each correspond to the 
four stages of development that may be found in the worshipper 
who meditates on them jOn the lowest stage of meditation, there 
is no full control oTlhe-extemal senses and the mind. In the second 
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stage of development, control of the- external senses has been 
obtained, but not of the mind. In the next stage, the mind too ha* 
been controlled and the man who meditates is seen just breathing 
in and breathing out with no other activity or sign of life. In the last 
or perfect development of meditation, he is*like one in a swoon, 
not even breathing in or out. 

In the temple of Lord RaAganatha at SrTrahgam, the pillars of 
Arjuna Ma^dapa (in front of the Sanctum Sanctorum) and of 
Revati Mandapa (to the east) have been so carved as to represent 
the four stages mentioned above and are therefore suggestive of 
the Vi^akha-stambha described in the Laks,mi Tantra.i. 

(Hi) (a) Vibhava—Incarnations 

The next is Vibhava-avatara or Incarnation.. Vibhava is that 
manifestation of the Paramatma in which He comes down with 
forms similar to those of the creatures in the world, like fish, 
tortoise etc. He lives amongst them and moves with them as one of 
their own species. The Lord acts and lives, enjoys and suffers as 
they do. But He is not subject to the law of Karma as other beings 
are; He comes out of his own free will for the redemption of the 
world. Those, who are not in the know of things, take or mistake 
Him as one of their genus subject to Karma. So they do not show 
Him the honour due to Him as God. But saints and sages, who are 
aware of the true nature of the Incarnations, are lost in admiration 
and devotion. They are moved to tears when they think of the 
generous and merciful nature of the Lord, who, though Supreme, 
descends to the level of the meanest creature and chooses to live 
amidst them as one of themselves. Padmanabha and the like are 
other Incarnations and they are more than thirty in number. 

Out of them ten are chosen with a purpose and grouped 
together as Da^avatara. They are: (1) Matsya or Fish; (2) Kurma 
or tortoise; (3) Varaha or Boar; (4) Narasimha or Mah-Lion; 
(5) Vamana or Dwarf; (6) Parasurama or Rama with the axe; 
(7) Rama; (8) Balarama or Rama with the Plough; (9) Krena; and 
(10) Kalki. The Paramatma came as Matsya or Fish in order to 
recover the Vedas seized and carried away by the Asura and-to 
restore them to Brahma for promulgating them. The Kurma 
avatara or Tortoise Incarnation was taken by Him to keep in 
position the Mandara Mountain when it began to sink while 
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churning the Milky Ocean. Then He also helped the gods get the 
nectar. He incarnated Himself as Varaha or the Boar to slay the 
Asura Hiranyaksa who carried away Bhumi Devi to the Patala 
Loka and rescue her from his hands. He sprang forth as Narasiihha 
out of a pillar in order to save the boy Devotee Prahlada from the 
tortures of his own father, the Asura, Hiranyaka^ipu. He took 
birth as Vamana in order to restore his kingdom to Indra which 
had been wrested from him by the Asura chief, Mahabali, and also 
to purify the world with the holy waters of the Gahga flowing from 
His feet. He came and moved about as Para^urama for exterminat¬ 
ing the haughty Ksatriyas who had become wicked and tyrannical. 
The Paramatma took birth as Rama to save the world from the 
havoc done by Ravana by killing him and also rescue Sita from his 
hands. He was again bom as Krsna to destroy the Asuras and 
teach the means of obtaining Him through the Gita Sastra. The 
Kalki incarnation, which is yet to come, is intended to root out 
Adharma which will become widespread and to establish Dharma 
once again in power. 

(Hi) (b) Vibhavdntara 

-The forms that came out of the Vibhava avatara are known as 
Vibhavantara or other Incarnations. The body of Trivikrama 
which grew from Vamana and the several forms that Krsna 
assumed at the time of the Rasa Krida so as to be by the side of 
every one of the thousands of Gopis come under this class 
Sometimes the Lord enters into some Jiyas with His own specific 
form and into others with His energy (Sakti), and accomplishes 
wonderful things. They are known as Amsavatara or AveSa- 
avatara. In the ’Vibhavavatara the Lord, according to His will, 
conceals or manifests qualities suitable to, and necessary for, the 
fulfilment of the mission undertaken by Him. The Lord disappears 
from this Earth when the purpose has been accomplished. 

(iv) Antaryamyavatdra or The Immanent Phase 

The Antaryami avatara or the Immanent Phase of the Lord 
abides in the regions of the heart of the embodied Soul and is 
realizable only by Yogins. Though He dwells there as the eternal 
partner of the Soul, He is not tainted by its defects. This form is 
subtle and perfect in every way, and is beautifully portrayed by 
Nammalvar as follows: 
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“The Lord, in truth, blue and generous like a cloud; 

With eyes ruddy and large, and lips rosy and smooth. 

With teeth that are white and gleaming. 

With ears bedecked by ear-rings dangling and beaming; 

And with a crown on head sparkling with gems; 

Four arms He has adorned by the shining bow, the conch and 
the mace, the sword and the Discus; 

Thus resides the Lord in the heart of mind. His slave.” 

— Tiruvaimozhi, 8~S-L 

Meditation on this form of the Lord has been prescribed as 
the means which enables those who wish to enter into the 
meditation of the Divine All-pervading svarupa of the Lord i.e., 
the Sarvantaryami. Therefore this form is known as Antaryami 
Rupa. 

12. isvara-Arcavatara 

It was stated that Paramatma, out of His innate Mercy, 
manifests Himself in five forms as Para, Vyuha and others. In 
moments of moral crisis in history He comes down in the Vibhava 
or incarnational form with a view to arrest the progress of social 
disruption, -to redeem the sinner from his sinfulness and to 
commune with the devotee who thirsts for His presence. 

The Arcavatara or Consecrated image is the fifth of the 
manifestations. The devotees mould a beautiful image of Vishnu 
with lovely face and form out of gold, silver or any other metal, or 
even stone. 

Surupdm pratimdm visnah 
prasannavadaneksanam 
Krtva^‘dtmanah pntikarim 
suvarna-rajatadihhih. 

Visnudharma, 103—16 

The image may be like that of Para Vasudeva, or Vyuhas 
(Emanations), or Vibhavas (Incarnations) according to the choice 
and taste of the devotees. When the image is installed in a temple, 
in a house or in any other place, and when it is consecrated by 
Mantras according to the Sastras, the Infinite Paramatma takes a 
similar form and enters into the infinite forms without losing His 
Infinity and Lordship. Out of His own will He assumes the form 
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and name which the devotee chooses to give Him and mixes with 
the earthly material of the image to gratify the devotee. He is the 
image and not in the image. His form is not a product of Karma, 
but is self-determined and self-evolved. It is Aprakrta and is not 
affected by the changes of mundane matter. 

Unlike the Vibhava-avatara which appears at one time and 
then disappears after the achievement of the purpose, the Area is a 
permanent incarnation which is with us now and here in the world 
of sense-perception. It is not‘like the Vyuha in a far-off place 
beyond our reach. Nor is it removed from us by time like the 
Vibhava—Rama or Krsna Incarnations—which took place in 
times of yore. This divine Area form is the concrete embodiment 
of the will of God to save the humanity and of His Mercy to 
redeem it. So long as there are souls to be redeemed the Area 
continues. 

There are several varieties of the Arcavatara known as 
Svayaihvyakta, Divya arid so on. SVayaihvyakta means ‘Self- 
manifest.’ TTiat is to say, the Transcendental Beauty beyond the 
phenomenal world enters into the chosen forms of Prakrti as 
Vigraha by Itself, i.e., without being installed or consecrated by 
others. It is considered supreme amongst the Area forms, because 
by its very presence it sheds its power and sanctity over a wider 
Mea. It is capable of redeeming even those who dwell far away 
from the sanctum sanctorum. Not only those who are near, but 
mose at a distance also come within the range of His Mercy. The 
friges of the Gods at Srir^gam, Tirupati, Kanchi, iSiimusnam 
Md the like come under this class. The salagrama forms that are 
^ly worshipped in houses and temples are also svayarilvyakta. 
^ey are taken from the bed of the Gan^aki river in Nepal, where 
they are found, and are straightway worshipped without any 
special consecration. 

Some images have been installed and consecrated by the gods 
like Brahma, Rudra, Indra and so on. The manifestation of the 
Paramatma in such places is known as Divya or of divine ori gin . 

Arsha is another variety of the Area which owes its origin to 
the consecration by the sages, Markandeya, Bhrgu and the like. 
There is yet another kfnd known as Manusa. They are those that 
are installed and consecrated by ordinary human beings like us. 
The unique feature of the Arcavatara is that there is a harmonious 
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blending of the qualities which are generally opposed to one 
another. For example the Area is both the ^esi and Sesa Master 
and property. It is our Sesi or master, as it is the object of our 
adoration and worship and commands our respect: at the same 
time it is sesa or possession, as we claim it as our share in a 
property along with other objects where there is a division of 
property between brothers or relatives. It is in the Area that the 
tenderness and compassion of the Lord are seen to the fullest 
extent beside His majesty and lordship. Such self-limitation 
enriches the Divine nature instead of conditioning it or dimi¬ 
nishing its contents. Therefore the Area in general Is considered to 
be of greater value for us than the other forms of God. 

The Alvars and Acaryas have sung about the greatness of 
Area and also about its beauty and accessibility. Their love for the 
Area is almost a passion. They go to the extent of saying that they 
would prefer to continue in this world in spite of ail the attendant 
miseries therein if the enjoyment of the Area is vouchsafed to 
them here, and that they would never think of a world beyond, 
however pleasing it may be—be that world Svarga or even Sri 
Vaikuntha. The Scriptures declare that the worship of, and 
nreditation on, the Arcavatara dispels all the sins of a person and 
leads him easily to Moksa; for, the Area is none other than the 
Supreme God, Para Brahman. 

There is a classic Sloka of Bhattar in his ^rirahgaraja Stava 
which portrays the distinctive excellence of Area in the form of 
Lord Rahganatha, who, the Vaishnavites hold, is the root and 
representative of all the Areas in the world. 

“O Lord of Ranga famed! Countless are Thy qualities * 
sure; 

And all of them they say, are good and pure; 

Wherefore, births numberless Thou dost take. 

Them, for the nonce, leave we shall. 

Condescend Thou dost, and indeed descend 

To dwell on Earth in temples big. 

In tiny houses and lonely bowers, 

In all such places where Thee they choose to call. 

True, Thou comest, our worship, here, to accept; 

But discomforts to Thee do come in hundreds there. 

Which, without murmur, Tliou dost endure. 
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Nay, even more: into the hands of those that worship. 
Abandon Thou dost Thy self and all of Thine. 

And upto them dost look for Thy existence entire,— 

A delight in this dost Thou take for ever. 

When they, of tender hearts do think of this. Thy nature. 
Lost are they in wonder and praise; 

Their hearts do melt and flow; 

And tears of joy and pride from their eyes do stream.” 

/f gunapanvahatmanam janntandm 

^amkhya bhaumaniketanesvapi kufifcunjesu rahgeivara. 

sarvasahisnur arcakaparddinnakhilatmasthitih 
I'nnise hrdayalubhis-tava tatah silajjadlbhuyate. 


Before concluding this chapter we would like to advert once 
S IT T of .he Lord, 

Ortha "’oolfcs.a.ions. vL Para, 

.raTnrt T”' a""* Area, .he Paramarma has a 

orT ■ “P^asensuous, divine and auspieions form. These 

,h r ' “I'P "’a P“™5a. Prakrii and so 

on in .he form of weapons and ornamenK. The forms are ail real 
and no. illusory. Knowledge and olher qualilies of ISvara are 
^rfeCT in them and they do not undergo contraction. Suddha 
Sattva is the substance that constitutes the body of isvarsi in 
Avatara. The reason for the Avatara is Lord's will and not Karma. 
The purpose is the protection of the good and the destruction of 
the evil. The time of manifestation is the time when there is a 
moral crisis in society. Such k the Mystery of the Avatara. 


Such is the Mystery of the Avatara which has been revealed 
by Sri Krsna and beautifully summarized by ^r! Vedanta Desika as 
follows: 


Avatdrasya satyatvam ajahat-sva-svabhdvatd, 

^uddhasattva mayatvant ca svecchamatranidanata. 

Dharmagldnau samuddyah sddhusarhraksha-ndrlhatd, 

Iti janmarahasyam vo vetti ndsya punarbhavah. 

He who knows the secret of incarnation to consist in its being 
real; in the incarnation continuing in its real nature (as Bhagavda) 
though incarnating in lower forms; in its being constituted of the 
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(transcendental) substance called Suddha Sattva; in its being 
caused only by Bhagavan's own will or desire (and not by Karma);- 

In its occurrence at a time when there is decline of dharma; 
and in its being occasioned for the purpose of protecting the 
good—(he who knows ail this) will never be born again. 

Again the Lord is always with Laksmi. His Consort, who in 
every form and in all situations, participates in all His actions. In 
all the acts of the Lord there is always the sanction as well as the 
co-operation of Laksmi. The creation will cease to be a recreation 
or Krida if there is no unanimity between the Two—Isvara and 
isvari of the world. She follows Him in all His Avataras taking a 
suitable form. She is inseparable from Him like the fragrance from 
the flower, like the lustre from the Sun. The Two together rule the 
world and redeem it. Isvara rules by law and Laksmi rules by love. 
The love of law and the law of love are vitally intertwined in the 
divine nature. As the link of love Laksmi mediates between the 
Lord who is omnipotent and the Jiva who is impotent, and 
transforms the majesty of Law into the might of Mercy. She has 
supernal beauty and sweetness. She lures the Lord by her beauty 
and turns Him into the saviour; she draws the sinner by her 
sweetness and transforms him into the penitent seeker after 
pardon. So it is the conclusion of the Sastras that the Two together 
are the ground of existence, means of attainment and goal of 
endeavour—^Tattva. Hita and Purusartha. The Divya Dampatis or 
the Divine Couple are—Sesi Dampati and Saranya Dampati. or 
the Twin-Masters and the Twin-Saviours of the Universe. 

73 . isvara—The Supreme Deity 

Samanya-hiiddhi-janakasca sad-adi-sahddh 
(attvdntara-bhmma-krtasca sivadi-vdcah. 

Ndrdyane tvayi karisa! vahatui ananyam 

an vartha-Yrtti-parikalpitam aikakanthyam. 

—Variuiaraja Pancasat-15. 

Sat and the like words give rise to a knowledge which signifies 
a generic object (as the cause of the Universe): Siva and other such 
names create a misapprehension that a (specific) object other than 
the Tattva (is the cause). But, by the canon of interpretation 
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known as the resultant import of all the branches of the Veda, all 
the words, whether generic or specific, connote, O Lord of 
Hastigiri, in one voice. Thee in the form of Narayana (as the 
cause) since Thou hast in Thee all the characteristics denoted by 
those terms. 

On the authority of the Upanishads it is accepted by all that 
for the attainment of the highest goal, viz. moksa, one should 
meditate upon the Supreme Tattva (Para Tattva). Para Tattva is 
that which is the origin of the Universe; and that is Brahman. A 
knowledge of the Brahman can be had only from those sections of 
the Upanishads which deal with the creation of the Universe and 
which are therefore known as Karana-vakyas. All Upanishads, in 
one voice, declare that at first before the creation of the world 
there was only one object which was the origin of everything. But 
that cause is mentioned by different names in different Upanishads 
which appear to be conflicting. Some mention the cause by generic 
terms like Sat. Brahma, and Atma. The Candogya Upanishad 
says: “At the beginning this world existed as Sat alone, one< 
withjout a second.” Aitareya Upanishad states: “Atma alone 
existed.” Brhadaranyaka Upanishad declares: “Brahman alone 
existed.” Other Upanishads mention the cause by specific names 
as follows: “One should meditate on Kana”; “Only ^ambhu is jfit 
to be meditated upon”: “Neither sat, nor asat exlstech Siva alone 
existed.” When we come across such passages, naturally the doubt 
arises if the origin of the Universe is one substance or many. Hiere 
cannot be many causes as the ultimate cause, which is supreme, 
must be only one. If so what is that cause? And how to explain and 
reconcile the several passages which mention other things as the 
cause? 

We shall first take up the passages that refer to the cause of 
the world (Jagat-karana) by generic terms and examine them. One 
karana-vakya was—“TTiere was Sat in the beginning.” ‘Sat’ means 
‘existent’ and it is an extreinely comprehensive word. It reveals 
that the cause of the world is an object which has existence and is 
not a non-existent entity—Sunya. But it does not clearly say 
whether the cause that is existent is big or small. The §ruti- 
vakya—“Brahman alone existed”—clarifies the doubt. It says the 
cause is big. For the word Brahman means ‘big*. There is still 
another doubt whether the cause, existent and big. is sentient or 
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non-sentient. Then comes the Mantra: “Alma alone exist^" 
which rules out the non-sentient object from being the cause. The 
word ‘Atma means a sentient being. From all this we come to the 
conclusion that the Cause. of the Universe (Jagat-karana) is 
Existent. Big and Sentient—Sat, Brahman and Atma—a Tattva 
which is big and which wills and evolves itself into the objects of 
the world. The word ‘Atma’ is again a generic term which can 
denote a Jivatma (the individual seTf) and Paramatma (the 
Supreme Self). It does not specify any particular deity as the 
Jagat-karana. On the other hand there are passages in the 
Upanishads which refer to the cause by specific names such as 
‘Sambhu’, ‘Siva’, ‘Isana’ and ‘Narayana’. The words Sambhu and 
Siva denote by convention Rudra, and Narayana denotes the Lord 
of ^ri. Rudra and Narayana are not identical and so the question 
remains as to which of the two is the Jagatkarana and therefore 
Para Tattva. Here theMimariisa ^astra comes to our help. It states 
that when there is such a conflict between passages in the Veda, 
they must be reconciled by proper interpretation. The principle of 
interpretation enunciated by the Mimamsa Sastra is as follows, 
When, in a context, a number of words of which the earlier ones 
are generic and the latter specific, are employed to denote a thing, 
the generic words must be taken to refer only to the thing denoted 
by words which arc specific, and among the latter the less specific 
refer to that denoted by the more specific word. In the present 
context Sat. Brahma and Atma are such generic words and they 
must be taken to refer to Narayana as the cause since He is 
eternally existent. He is the greatest of all. and He alone pervades 
all the objects of the worlds. Though Sambhu. Siva and Hana also 
are specific names, the conventional meaning of these words as 
Rudra does not fit in with the context. So they have to be so 
interpreted as to denote Narayana. This is done by giving t e 
etymological metnings of those words, which then arc taken as 
common nouns (and not proper names). ‘Isana* means ‘ruler and 
that can very well denote Narayana who is the Supreme Ruler of 
the Universe—patiiti visvasya. as the Sruti says. ‘Sambhu’ means 
the ‘bestower of happiness’ and that also signifies Narayana the 
Supreme Deity, who alone confers the highest Bliss (Moksa). The 
word ‘Siva’ means ‘auspicious’. As Narayana has qualities of 
unsurpassed auspiciousness, the word Siva also may with propriety 
refer to Him. The Vi^tfU-sahQsranama also states that Siva, 
^afiibhu and Sthanu are the names df Vifnu.. 
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It may be asked if the word Narayana also cannot be given an 
etymological meaning and then made to denote some deity other 
than the Lord of Sri. The Vyakarana Sastra (Sanskrit Gran^mar) 
declares in unequivocal terms that the word ‘Narayana' is a proper 
name and it can be employed to denote only one God. viz.. The 
Lord of Sri; and the principle of etymological interpretation 
cannot be applied to the word Narayana. If an etymological 
interpretation is desired to be given, the form of the word will not 
be Narayana, but will be Narayana which is not the case. So the 
word Narayana is a proper name and denotes only Visnu, the 
Lord of Sri. Thus even the specific words like Sambhu and Siva in 
the Karana-vakyas have to be taken as generic words and given 
etymological meanings so as to connote Narayana. the Para 
Tattva. 


14. hvara Tattva—^riman Narayana 

It was stated that the Upanishads reveal that Narayana is the 
origin of the Universe and is therefore the Para-Tattva—the 
Supreme Reality. The generic terms like ‘Sat’, ‘Brahma’ and 
Atma’, as well as the specific names like ‘I^ana’, ‘Sambhu and 
Siva’ mentioned in the karana-vakyas of the Upanishads connote 
only Narayana as possessing the respective qualities denoted by 
them. The conclusion was based on the rule of interpretation 
enunciated by the MImaihsa Sastra and the rule of nomenclature 
propounded by the Vyakarana Sastra. 

Now we shall proceed to adduce the Narayana Anuvaka of 
the Taittiriya Upanishad in support of the conclusion we have 
arrived at. The mantras of Narayana Anuvaka explicitly state that 
Narayana is the ultimate cause of the world, the Supreme Soul of 
and the Para Tattva. 

Sahasra-sirsam devath vitvaksam vitva-iambhuvam, 

Visvam ndrdyanam devam aksaram paramam prabhum. 
ViSvatah paramam nityam viSvam ndrdyanam harim, 

Viivam evedam purusah tad-vitvam upajivati, 

Patim vitvasya dtmetvaram tdsvatam tivam acyutam. 

Ndrdyanam mahd-jneyam visvdtmdnam pardyanam, 
Ndrdyana param brahma tattvam ndrdyanah parah. 

NdrSyana paro jyotih dtmd ndrdyanah parah. 
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Yacca kincit jagat yasmin driyate sruyate *pi vd. 

Antar-bahisca tat sarvam vydpya ndrayanah sthitah. 
Anantam avyayam Kavim samudre*ntam visva-sambhuvam. 


Sa brahma sa iivas-sendrah so*ksarah pafamah svardt. 

—Narayana, Anuvdka. 

Thus begins the Ndrdyana Anuvdka: “He is the thousand¬ 
headed God; He sees all things; and He is the source of the welfare 
of all Universe. Narayana is the world; He is the unchanging 
master. The Purusa is the Universe, because it depends on Him for 
its existence. He is the Master of the Universe over Whom there is 
no master. He is eternal and auspicious. He is the supreme object 
to be known. He is the soul of the world; and He is the supreme 
goal. Narayana is the Para Brahman; Narayana is Para Tattva. 
Narayana is the Supreme Light; Narayana is the Paramatma. In 
^ is seen and whatever is heard in this world, all 

that, Narayana pervades inside and out. He is the infinite and 
changeless seer who resides in the Ocean. He confers benefits on 
the world. And with these words the Anuvaka ends; “ He is 
Brahma, He is Siva, He is Indra, He is the freed soul; He is the 
supreme ruler with absolute sway.” 

After a careful study of the context in which Narayana 
Anuvaka occurs, all have come to the conclusion that it is solely 
inten e to determine the nature of the Para Tattva and it does 
not prescribe anything here. It can be seen that Narayana is 
equated here with all the different words used in the karana- 
vakyas to describe the ultimate cause of the Universe. Para 
Brahma, Para Tattva, Paramjyotih, Paramatma are the words 
used here. That shows that whatever be the term in the 
karana-vakya that denotes the cause, all those refer only to 
Narayana. Narayana is the Atma of all objects in the world and 
confers benefits on all. The statement in the Anuvaka that He is 
Brahma, Siva and Indra should not be taken to mean that all are 
one, butjf means that Narayana is the Atma that supports and 
controls Brahma, Siva and Indra who are only His sarira (body). 
That this is the meaning can be understood from the. earlier mantra 
which states that the Universe is Narayana. Nobody will ever sav 
that the non-sentient universe is identical with Narayana, the 
Supreme Sentient being. 
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Thus an impartial and all-comprehensive study of the Up- 
anishads leads us to the unavoidable conclusion that Narayana is 
the isvara or the Supreme Deity (Para Devata); He alone is the 
ultimate cause which has to be meditated upon for the attainment 
of Moksa. Therefore there is no mutual contradiction in the Vedic 
passages and all of them agree in referring to only one deity as the 
jagatkarana. That deity is Narayana. 

The truth of this conclusion is substantiated with arguments 
and illustrations by Itihasa$ like Ramayana and Mahabharata. and 
Puranas like Visnupurana and Visnu Dharma. The purpose of 
all these is said to be the expounding of the teachings of the 
Upanishads. They first lay down that Moksa is possible of 
attainment without delay to no one but the exclusive devotee of 
the Supreme Deity. To become, a devotee of that deity one must 
know which particular god is that Supreme Deity. Though there 
are several gods in the divine hierarchy, only three stand in the 
first rank, Brahma Visnu and Siva, who are known as the Trinity. 
One must decide which among the Three' is supreme. A study of 
the Itihasas and Puranas reveals that Brahma and Rudra are 
created beings like other gods and men. and they are also subject 
to the law of Karma which is not the case with Narayana. who, 
therefore, is the Para Devata. Varaha Purana states: 

Paro ndrayano devah tasmdt jataschaturmukhah, 

Tasmatrudro’ bhavatdevi . 

m~3) 

“Narayana is the Supreme Deity; from Him was born 
Brahma, the four-faced; and from Brahma arose Rudra.' Another 
Purana, Visnu Dharma, by name declares; 

Abrahmastambaparyantah jagadantar-vyavasthitah, 

Prdninah karma-janita-saihsdra-vasa-vartmah. 

(104-23) 

“From Brahma to the blade of grass—from the highest among 
the gods to the lowest among the plants—all beings that have their 
existence in this world have had their births as a result of karma 
and are subject to the cycle of births and deaths. 

Hiranyagarbho bhagavdn vdsavo’stha prajdpatih, 

AiuddhSs te samastas tu devadyah karmayonayah. 

—(Visnu Purdna 6-7-5^57) 
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“Brahma, Indra and other gods are inipuro as their births are 
due to karma.” 

Nityam hi nasti jagati bhutam sthdvara jahgamam, 

Rte tamekam purusam vasudevam sanatanam. 

— BharatcHSantiparva—347‘32 

“There is no being in the world that is eternal either among 
those that move or among those that do not move, except that one 
Primeval Purusa called Vasudeva”—(Mahabharata). That 
Brahma and Rudra attained their high status because of having 
worshipped the Lord of all with special rites is stated by 
Mahabharata; 

Yugakoti-sahasrani visnum dradhya padmabhuh, 
Punas-trailokya-dhdtrtvam prdptavdn iti iidruma. 

—Bharata-Kundadharopakhy&nam 

Brahma, the Lotus-bom, worshipped Vishnu for thousands 
worlds^” obtained again the position of the creator of 

Mahddevas-sarvamedhe mahdtmd 

hutvd dtmdnam devadevo babhuva. 

— (Bharata-^dntiparva 20-21) 

“Mahadeva offered himself as on oblation in the sacrifice 
known as Sarvamedha and became the god of gods.” The glance of 
these deities on a person at the time of birth has different effects. 

Jdyamdnam hi purusam yam pasyen madhusudanah, 
Sdttvikas-sa tu vijheyah sa vai moksdrtha-cintakah. 

Pa^yatyenam jdyamdnam brahma rudro ’thavd punah, 
Rajasd tamasd cdsya mdnasam samabhiplutam. 

— (Bhdrata-^dnt^firva 359-^7Sy77} 

■ “He, who is looked at by Madhusudana just as he is being 
boro, should be considered as a Sattvika (pure soul) and he wUl 
ever think of the goal of Moksa. Ifj on the other hand, a person is 
looked at immediately at birth by Brahma or Rudra, his mind will 
be overcome by Rajas and Tamas (passion and ignorance).” If 
Narayana, whose will is irresistible, decides that some one 
deserves punishment, no other god can save him and similarly no 
god can harm him whom Narayana has taken under His 
protection. 

5 
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The Puranas state further that Brahma, Rudra and other gods 
are under the sway of the Maya of Snman Narayana and their 
knowledge is not perfect, but subject to contraction and expan¬ 
sion. All of them exist solely for the fulfilment of the purpose of 
Narayana and He is their ^esi. They are His modes who has them 
as His body. They render service to Narayana who is their Inner 
Self. They are not objects of spiritual meditation for those who 
aspire for release from the bondage ofiSarhsara. These gods, if 
propitiated, can give only limited fruit, and that, too, they do 
under His direction. They cannot give Moksa even after a long 
time, whereas Narayana, the Lord of all, bestows not only Moksa, 
but even other fruits like wealth. 

For all these reasons set foith in the various Puranas and 
Itihasas of undisputed authority, Narayana, the Consort of ^ri is 
the Para Devata and He alone should be meditated upon by those 
that are desirous of release (Mumuksus). 

This conclusion has the support of the Alvars also, who are 
not mere human beings, but who are the incarnations of 
Nitya-suris or Ever-free Souls. They are blessed with perfect 
knowledge and divine vision and are the chosen devotees of the 
.Lord. They speak in clear terms that Nhrayana is the Para devata 
and all others depend upon Him for their existence and power 
The Alvars sing in their hymns: 


“The gods are only the food eaten (during Pralaya or 
deluge) by Bhagavan, and vomited after creation. Are 
there anv gods that are not of the nature of this 


vomit?” 


—(Pena Timmozhi 11-6^2 


) 


“Visnu is the original bulb of lotus of the Navel from 
which arose Brahma, ^iva and others who worship 
Him with reverence.” Gods themselves accept Him as 
Supreme and praise Him. 

-(Titavoymozhi I 0 -! 0 ~ 3 ,) 


“All the gods meditate with earnestness and sincerity 
on this lotus-like feet and go about praising Him.” 


—(Tiruvoymozhi 5 - 6 - 4 .; 


About the ability-or rather the inability-of these gods to 
confer Mok$a, the Alvars say: 
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“Neither ^iva, the bull-bannered, nor Brahma, nor 
Indra, nor any other god knows the remedy for the 
disease called birth Le., sariisara”. 

—(Periydlvar Tirumozhi 

Their conclusion, therefore, is that ^iiman-Narayana alone 
caq bestow Moksa. 

While speaking of the Para Devata, special mention must be 
made of one point which is hinted at by the Vedas, which is 
expounded by the Puranas and Itihasas and which has been 
expatiated upon by. the Alvars. Bhagavan must always be 
meditated upon as being the Lord of Laksmi, both in the state of 
upaya and upeya (means and goal). In short, Laksmi and 
Narayana—the Divine Couple, (Divya Dampati)—are the Para 
Tattva, the Supreme Reality; They are our refuge; and They again 
are the goal in which state we enjoy and render service to Them. 

To sum up; Tattvas are three in number—Cetana, Acetana 
and Kvara. Cetana or the sentient being is of three kinds: Baddha 
(the bound soul), Mukta (the freed soul) and Nitya (the Ever-free 
soul). Acetana also is of three kinds: Prakrti (Primordial Matter 
made up of the three gunas—Sattva, Rajas and Tamas); Kala 
(time); and Buddha Sattva (Matter of Eternal Splendour). i5vara is 
Sriman Narayana who is the Atma of all the cetana and acetana 
which are His body. Laksmi and Naravana together are our refuge 
and .goal. 

Before conclusion we can do no better than quoting a ^loka of 
$ri Vedanta De^ika in full with which we began and which will be a 
good resume. 

Atmaikyam devataikyam trikasamadhigata 

tulyataikyam trayanam 

Anyatrailvaryam ity&dyanipumphanidradriyante 

na santah; 

Trayyantair-ekakanthaih tadanuguna- 
manu vydsa-mukhyoktibhilca 

^timan ndrdyano nah patih akhilatanuh 
muktido muktabhogyah. 

—Paradetaid Ftmmirtkyadhikdn. 

(Those who are not proficient in the ^astras say—that there is 
only a single self; that all deities (like Indra, Agni and so on) are 
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only one; that the three deities (Brahma,. Visnu and ^iva), are 
alike and of equal rank; that these three deities are only one deity 
0n three forms); and that the Supreme Deity is someone other 
•than these three; and they hold other such (erroneous) views;' But 
those, who have discrimination entertain no regard for these 
(divergent views). The Upanishads, with one voice, and also 
Manu, Vyasa and other following the Upanishads, proclaim that 
^riman Narayana is our lord Who has all (things and beings) as His 
body, that He alone can give Mukti, and that He is the object of 
blissful enjoyment for those who have attained Moksa.) 





n. HITA OR THE MEANS 

Introduction 

The first section was devoted to the treatment of the Tattvas 
or realities, which, according to Vi^istadvaita, are three—Cetana, 
Acetana and Kvara. Cetana is the sentient being who knows, wills, 
acts and enjoys. The cetanas are of three kinds: 1. Baddha or the 
Souls in bondage, 2. Mukta or the Freed Souls, and 3. Nityas or 
the Ever—^Free Souls. Acetana is non-sentient substance. This 
also is of three kinds: 1. Prakrti or the Primordial Matter which is 
the material cause of the Universe; 2. Kala or Time which is an 
auxiliary cause in the acts of creation and destruction; and Buddha 
Sattva or Transcendent Matter of Eternal Splendour which is 
self-luminous and blissful by nature. The third Tattva is i^vara. 
Kvara is the Lord who pervades and controls the Universe arid all 
the sentient beings and non-sentient things. He is their Atma and 
they are His body. He is ^riman Nar§yana and it is He that is 
referred to by various names likfe Sat, Brahman and Atma in 
different Upanishads. 

The knowledge of the Tattvas must be acquired by a man 
from the Acharyas. Such knowledge will help him, if he is wise, to 
realize the deplorable state of his existence, and induce him to 
adopt the means for his improvement and redemption. The means 
is known as Hita or Upaya in philosophical literature. And this 
topic is dealt with now in the Second section. 

IS. Mumuk^u Seeker after Release 

Kalavartan prakrti-vikrtih kama-bhogeshu dosan 
Jvdlagarta-pratima-duritodarka-duhkhdnubhutim, 

Ydthdtathyam sva-para-niyatam yacca divyam padam tat 
Kdrakalpam vapur-api vidan kas-titikseta bandham. 

[Who indeed is there that will bear the bondage of Saihs§ra— 
who that has unaerstood the revolutions of Time, the nature of 
Prakrti, and its evolutes or modifications, the evils attendant-on 
the enjoyment of the pleasures of this world and the Svarga, the 
experience of sufferings resulting from sins which resemble a pit of 
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•fire, the true relationship that exists necessarily between himself 
and the Supreme Being, the region of Divine Bliss, and also the 
nature of the body which is like a prison-house?) 

By the instruction of the Acaryas, a person may know the 
distinction between the Para-tattva and Apara-tattva, the Higher 
and the Lower Realities. He may come to the conclusion tliat 
Sriman Narayana is the God who alone can save him and none else 
including himself can.be his saviour. He may also know that the 
Jlvatma is essentially free and eternal, and that it lives, moves and 
has its being in the Paramatma, who is its Atma. But he finds that 
somehow the Jlvatma has identified itself with Prakrti. Though it is 
a mode or Prakara of Brahman, it imagines itself to be the mode of 
Prakrti. It is like the prince who, forgetting his royal descent, lives 
as a hunter with other hunters in the woods and is providentially 
restored to his father's kingdom. Similarly the-man has to adopt 
some means to redeem himself and become restored to the 
Paramatma. 

Before a person can adopt the means, he must have in him 
some qualities which are indispensable. They are: despondency 
due to past sufferings, non-attachment to worldly objects at the 
present and dread of distress in future. If he has these qualities, he 
is qualified to adopt the means for his redemption. Such a person 
is called Mumuksu (or Seeker after Release). 

When a person looks back upon his lives and begins to think 
of the acts of commission and omission he might have indulged in, 
and of the consequent cycle of births and deaths, pleasure and pain 
he has gone through, he is sure to be overwhelmed with a feeling 
of despair and despondency (Nirveda). All his adventures in 
various births move kaleidoscopically before his mind's eyfe. He 
forgets his divine heritage and enters into the body of every kind of 
living being—human, sub-human or super-human (celestial). 
When he takes birth, he does not lead a life of wisdom and 
restraint: but he goes the way of the flesh. He runs after the 
earthly pleasures which are Oeeting and trivial, and which always 
end in pain. 

If the Sastras declare that a man is the servant of God, he 
refuses to accept it. He willingly becomes a slave of the Indriyas 
and thereby works his way to Hell; and there he is the slave of 
Yama-kihkaras (servants of Yama) who inflict all kinds of torture 
on him as a punishment for his evil acts. If he performs some 
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meritorious acts here like sacrifice, gift and penance (yajna, dana 
and tapas), he goes to Svarga. It is true he avoids the Hell. But his 
pleasures in the Svarga are limited both by quality and quantity. 
He is used by the gods there as a beast of burden to satis^ their 
wants. In addition to all these drawbacks, he cannot have a 
permanent abode there. For the Punya or virtue which took him 
there, gets exhausted with the enjoyment of its fiTiit. Then he is 
hurled down to the earth to take birth as a man, animal and so on 
according to the Punya or Papa standing to his credit. Even after 
being born, he can redeem himself by doing virtuous acts and 
meditatipn on God; .but he wastes his time and life by indulging in 
theft artd robbery, vice and evil. He commits heinous sins that 
cannot be wiped out by expiation or washed away by untold 
sufferings even for innumerable ages. 

When a person realizes the pitiable condition to which he has 
reduced himself by his own acts of ignorance, conceit and ill-will, 
he will feel sorry and repent. He will begin to entertain a feeling of 
disgust for himself and his actions. The casual company of the 
good and their conversation will help the feeling to take root. He 
will resolve to lead pure and virtuous life, avoid the desire for 
wealth and women of others and begin to control his senses. He 
will make up his mind to walk in the footsteps of men of virtue and 
devotion. There is such a change in his nature now that he himself 
abhors the forbidden path. He is ashamed of his own previous 
sinful acts and a feeling of despair and despondency creeps over 
him. This will be a healthy sign provided it does not turn him into a 
pessimist, but helps him work for his uplift. 

Non-attachment or Vairagya to worldly objects is another 
essential prerequisite for the seekdr after Release. Vairagya will 
arise when a person is able to know the defects and demerits of the 
objects like body and wealth, worldly happiness and celestial joy 
in Svarga. And what are the defects? The Vedas themselves 
declare that the body is made up of flesh, blood and filthy matter. 
Disease and old age are natural to it. Even great kings with all 
their power and wealth have vanished. So kingship has no 
attraction. The happiness of Svarga will cease to have any charm 
for a person if he should think of the troubles he has to undergo for 
acquiring it, and also while enjoying it. Again at the end of the 
acquired Punya he has to come down in an unidentified form along 
with smoke, cloud and rain. He passes through the stage of a plant 
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and its seed and enters the body of a man as his food where he is 
transformed into the vital fluid. From there he passes into the 
womb of a woman to be born as a human child. His sufferings in 
the womb of the mother in the course of pregnancy are 
innumerable—narrow space, filthy atmosphere, disaggreable ob¬ 
jects which may come in as the food of the mother. His exit 
therefrom through a narrow hole is another spell of pain. Then 
comes the period of infancy when he has to depend on others for 
everything; as a boy and youth he is a victim to the vicissitudes of 
life; then the inevitable old age sets in when he is a prey to senility. 
All this is rounded off by death only to go again through the same 
cycle of sufferings. Such is the experience of the JIva in the course 
of his wanderings between birth and death. 

The state of gods in heaven, which is hankered after by men 
as a place of happiness, is in no way better. The Puranas are 
replete with the stories of gods who are ever in dread of the 
powerful Asuras and Raksasas and who suffer humiliation and 
defeat at their hands by losing their kingdom, home and even their 
wives at times. Brahma, Rudra and Indra are no exception and 
they too have their tales of woe and sorrow. Thus perfect 
unalloyed happiness is not to be had in the Universe anywhere. 
The joy, if any, is like fetters of gold. 

As contrasted with all this, Kaivalya or the happiness enjoyed 
by the realization of the Atma(Atmanubhava) is said to be eternal 
and unmixed with sorrow. But when compared with the Bliss of 
Paramatma this is almost nothing and so a man of discrimination 
will not choose Kaivalya. 

Thus there is no happiness in the Universe either of the 
Prakrti or of the Atma that can be preferred to the Supreme Bliss 
of Paramatmanubhava. Naturally the realization of the defects in 
them will induce a man to cultivate a spirit of non-attachment 
towards worldly objects. When he sees the merits in Paramatma, 
he is drawn towards Him and seeks Him. 

By the feeling of despondency (Nirveda) a man ceases to 
commit the acts prohibited by the Sastras; by the feeling of 
non-attachment (Vairagya) he avoids acts that will yield limited 
happiness. There is still the store of Karma which has been 
acquired by him.in the course of the series of births from 
beginningless time. He must settle accounts with this. The fruit of 
the Karma may be anything—^birth, death, suffering and sickness 
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here, torture in Hell, or fleeting pleasures in Svarga. A thought of 
this Karma will fill a person with dread for lives to come. When a 
man becomes thus overwhelmed with feelings of despondency, 
non-attachment and fear, he is eager to go in search of that which 
will offer him refuge. He becomes qualified to seek the help of 
God who'alone can confer on Him perfect and eternal bliss i.e., 
Moksa or Salvation. Such a seeker after Release is known as 
Muniukshu. And the means the Mumukshu adopts to win the 
Grace of God is the upaya. 

16. Karmayoga 

Updyas-svaprapter-upanishad-adhitas-sa bhagavdit 
Prasattyai tasyokte prapadana-nididhydsanagati. 

Tad-drohah pum-sah sukrta-paripdkena mahatd 

Niddnam tatrdpi svayam akhila-nirmdna-nipundh. 

—Rahasyafrayasara, upayavibhSgodhik^n. 


■ [Bhagavan is declared in the Upanishads to be Himself 
the means (upaya) of attaining Him. ITie ways of Bh^ti 
and prapatti are prescribed for winning His grace. The 
adoption of these ways is the result of the great ripening of 
meritorious deeds (done m the past) and, even or t is, 
Bhagavan, Who has the ability to create everything, is 


Himself the cause]. 

The ^astras declare that Dharma, Artha, Kama and Mok?a 
are the four Purusdrthas or ends of life, rom a s u y 
scriptures at the feet of the Acarya, a wise man ^ 

highest end of life is neither the performance J 

idharma), nor the acquisition of wealth and power 
satisfaction of desires (kdma); but the realization of Brahma 
(Moksa) is the highest good, supreme duty and '"j*" „ 

When he looks back upon his previous births from begin 6 
time, he gets a feeling of repentance as well as disgust aga nst 
himself for having foolishly wasted all his lives m the Pursuit of 
useless things. He begins to cultivate non-attachment to the 
terrestrial and celestial pleasures which are insignificant and 
evanescent. When he thinks of the future births he ^ 

take as a result of his karmas, he is filled with a dread of the 
sufferings in store for him. A man in this state of mind is qualified 
to aspire for Moksa and he is the Mumukshu. He eagerly looks for 
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the means to attain the supreme goal. Scriptures jike Bhagavaa ■ 
CM prescribe Bhaktiyoga and Prapattiyoga as the only two ways 
for the attainment of Moksa, the highest end of life. 

The person will realize that Bhaktiyoga is too difficult for him 
to adopt and he must well equip himself by training and discipline 
before he can take to it. He must pass through the st^ages of 
Karmayoga and Jnanayoga. Karmayoga is the practice of Karmas 
by a man with a particular mental attitude as a result of the 
knowledge acquired by him in regard to the nature of the 
individual self and Supreme Self (or Jivatma and ParamatmaX 
What is the difference betvveen Karma and Karmayoga? Karma is 
the name given to the various duties and rites prescribed by the 
^astras with reference to men according to their caste or varna, 
stage of life of asrama and equipment or adhikara. These duties 
are classified under three heads as nitya, naimittika and kdmya. 
Nitya karmas are the regular duties to be performed compulsorily 
(like the daily sandhya-vandana). Naimittika-karmas are those 
that are to be compulsorily performed on specific occasions (like 
the lunar or solar eclipse). Kdmya-karmas are optional and are 
connected with a wish to be fulfilled (for instance, a sacrifice for 
the attainment of svarga). As the first two or compulsory, the 
non-performance of the same will be a transgression of law, and 
will be visited with punishment. The third is only optional. If a 
man .wants a particular fruit, he adopts the means to acquire it. 
Otherwise he need not. Karma as voluntary action is purposive 
and involves the idea of end which is called kama or desire. None 
in the world is free from Karma. The jnani too has got to maintain 
his body by activity. Even gods have to do their duty in the 
interests of world welfare. So cessation from karma in thought, 
word or deed is a psychological impossibility. 

On account of the age-long identification with Prakrti, the 
Jiva can never escape from the wheel of Karma as long as he is in 
the world of Saifisara. When he does a deed, as the doer he is 
externally determined by the gunas of Prakrti. He is never free 
from the domination of the gunas. If his mind is clear and serene, 
he can infer that Sattva-guna is predominant; if he is restless and 
unhappy, Rajoguna has the upper hand: and if he is ignorant and 
lazy, he may know that Tamogiina dominates. From all this the 
Karmayogi concludes that all Karmas are determined by the guna;S 
of Prakrti. and not by the Atman though he is really the doer. 
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In the case of Karmayoga, a person performs all the karmas 
i.e., rites and duties prescribed by the Sastras as any other man 
does; but the difference lies in the particular mental attitude with 
which he performs them. First he does not think of the frmt of the 
action. His action is called ni^kdma-karma or action without the 
desire for the fruit thereof. He renounces the firuit, but not the 
Karma as such. So Karmayoga is renunciation in action, as 
opposed to renunciation of action as the ideal of conduct. 
Karmayoga again consists not in abandoning the deed, but the 
doer-consciousness. The kind of rites and duties may be deter¬ 
mined by one’s temperament and station in life; but the nature or 
inn er motive of Karma is the same in all, viz., duty for duty’s sake, 
irrespective of inclination within and utility without. 

The act of a karmayogin may oc described ^is being neither 
karma or action nor karmasannyasa or abandonment of karma. 
He steers clear of the fruit due to the performance of the karma 
and of the p unishm ent resulting from its abandonment. He follows 
the middle course between the active and the contemplative life as 
it is more easy, natural and conducive to spirituality than Karma or 
karma-^annyOsa. 

Another special feature in Karmayoga is that the Kar¬ 
mayogin, even while doing the act, entertains the thought that 
Paramatma is the source of all acts, and that neither is he the doer 
nor the gunas of Prakrti that determine his acts. For he knows that 
Paramatmk is the Atina of all things in the world and He alone 
controls and directs everything—the gu^as, their substrate Prakrti 
and Jiva in both the embodied as well aS the disembodied states. 

Karmayoga is of different kinds, and one can choose any of 
them according to one’s taste or inclination. The following are 
some of its varieties taught by Bhagavad Gitdi the adoration of 
gods or Devdrcand, the performance of austerities or tapas, 
pilgrimage to sacred places or tirthayatra, giving in charity or 
ddna, sacrifices or yajna, control of the mind and the senses or 
indriya-nigraha, the chanting of the Vedas or svddhydya, and the 
study of the meaning of the Vedic passages or jndna-yajna. One 
can see that these are the same as the karmas that men normally 
do in their daily life. As they are prescribed as a part of 
Karmayoga, it will be easy for men to adopt them and succeed in 
their efforts. 
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Kannayoga is not the perfonnance of mere Karma, for there 
is some knowledge involved in it. The karmayogi has the 
knowledge of the true nature of the Atma that when he does an 
act, he is not really the actor, but his actions are conditioned by the 
three gunas of Prakrti. His knowledge is further enriched by the 
thought about Paramatma that ultimately it is the Paramatma that 
acts. 

Karmayoga has an additional merit of yielding both the 
jnanayoga and its fhiit. Normallly a person practises Karmayoga 
and gets self-purification. It gives him the competence ox adhikara 
tor the performance of jnanayoga, which is the direct means for 
the attainment of self-realization ox Atmavalokana. It is also stated 
that the continuous performance of Karmayoga will confer 
self-realization itself on a person without his going through the 
stage of jnanayoga. 

Men of great learning and ability, who guide others and 
whose actions are likely to be imitated by others, must practise 
only Karmayoga and not Jnanayoga, even though they may have 
the capacity to adopt the latter. For ordinary men doing Karma 
will feel happy and secure that they are going in the foot-steps of 
great men who practise Karmayoga. They will be content to 
practise Karmayoga in which they will succeed, instead of taking 
to Jnanayoga which will be beyond them and they will not meet 
with failure. We come to know from the Puranas that great Yogis 
like Janaka practised only Karmayoga. and attained self-realiza¬ 
tion through it. 

Karmayoga is superior to jnanayoga for the following reasons 
: Karmayoga is easy to perform as it is in a line with the daily 
practice of the Karmas; there are not chances of failure in its 
performance; it gives the competence or adhikara for performing 
Jnanayoga to those who wish tp adopt it; and it also confers 
straightaway self-realization or Atmavalokana without going 
through the process of Jnanayoga. Therefore it is that Lord Krsna, 
Gitacharya, recommends to Arjuna, Karmayoga in preference to 
Jnanayoga. 


17. Jnanayoga 

It was stated that the practice of Karma without commercial 
views and without the egoistic feeling of Ahamkara is Karmayoga. 
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The Karmayogi conquers his mind and acts with a knowledge of 
the essential nature of his Self or Atman that it is distinct from his 
body, senses and the like. He also knows that his Atma is 
supported and controlled by Kvara and serves His purposes, and 
therefore it is the body or ^atira of Kvara, When Karmai in 
Karmayoga is performed without an eye on the fruit, and when it 
is illumined by Jnana or the metaphysical knowledge of Atma, 
Karmayoga is as effective as jnanayoga and leads direct to 
Self-realization or Atmavalokana without going through the path 
of Jnanayoga. 

Jnanayoga is the constant and uninterrupted contemplation of 
the svarupa or essential nature of the Atman. It is the direct means 
to Self-realization. This is a very difficult process which ordinary 
men cannot practise. It can be achieved only by a rigorous, moral 
and spiritual discipline. When a man successfully practises 
Karmayoga, he acquires the competence to perform Jnanayoga, 
and then only he can begin Jnanayoga. 

The first requisite in this Yogic process is (Samadar^ana) or a 
particular kind of mental state when the Yogin is able to maintain 
equanimity towards all things. He must so train his mind that it is 
neither elated by success, nor depressed by failure. 
achieved by the cultivation of a spirit of non-attachment to worldly 
things, which will come automatically when he realizes the innate 
defects in them. When he gives up the desire for things, there is no 
longer cause for anger. When the mind has thus been trained to be 
free from desires, it can be easily directed towards the Atman. As 
the essential nature of Atman is bliss, it is a source of joy which is 
superior to all worldly pleasures. The Yogi is well-Klisposed 
towards all beings and is always interested in doing what is good to 
them, because his mind is free from rivalry, jealousy and anger. 
His mind is not perturbed by anything—friend or foe, dust or 
diamond. 

When a Yogi has developed this state of mind, he can begin 
the performance of Jnanayoga. As he rises higher and higher in 
the practice of Jnanayoga, he passes through four stages. In the 
first stage he sees that the Atmas of all beings are similar, be they 
gods or dogs. All the Atmas are blissful and sentient, by nature. 
The difference lies only in the bodies that they have taken as a 
result of their karmas. In the neijt stage, he sees a similarity 
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between Isvara and the Atmas, when the latter have been purged 
of all Punya and Papa, and remain in their natural stage. About 
this Yogi, it is said he sees God in all JIvas and all JIvas in God. In 
the third stage he sees that all the Atmas are equal to isvara in the 
possession of infinite knowledge consequent on the annihilation of 
their Karma. The Yogi is so advanced that he is able to do it even 
when he is not practising intrqversipn. In the last stage, which is 
the highest, the Yogi is able to command such supreme equanimity 
th^t-he is not affected by anything that comes to him—good or 
bad, welcome or unwelcome. For he knows that they have nothing 
to do with the Atma; their relationship stops with the body from 
which the Atma is different. The Jnani exhibits universal sympathy 
in which he realizes the kinship of ail JIvas, and regards the joys 
and sorrows of others as his own. 

When the Yogin has reached this stage by his moral 
endeavour and spiritual discipline, he becomes Sthitaprajna or 
steadfast in knowledge, and he is on the road to Self-realization. 
TTiere are four stages in the evolution of this yoga from moral 
outlook to spiritual insight. In the first stage known as yatamana 
the Yogi, like the tortoise that draws in its out-going limbs, tries to 
withdraw his Indriyas going out towards the objects, and fix the 
mind on the Atman. Eventhough the Indriyas have been control¬ 
led with effort, the mind, which has been tainted for long with love 
and hatred, will not be able to stick to the Atma. It will begin to 
stray again and again, with the Indriyas following it, in spite of 
repeated efforts to arrest its out-going tendency. The Yogi must 
try to keep under control the mind by training. He must cultivate a 
spirit of indifference towards worldly objects so that he may feel 
neither elated by joy nor depressed by sorrow. This is the second 
stage called the Vyatireka. 

The third stage is called Ekendriya, in which the mind is jnade 
Self-centred and steady. The nature of the blissful Atman is 
presented to the mind so that the latent impressions of joy and 
sorrow do not wean it away. Vasikara is the name of the last and 
the highest stage when even those latent impressions have been 
completely annihilated and the mind is not attracted by anything 
other than the Atma. It is in this stage that the Yogi att ains the 
supreme goal of Self-realization or Atmavalokana. 
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Self-realization can be attained only if the mind and the senses 
are under perfect control; and the senses can be controlled only if 
the Self is realized. As they are thus interdependent, the 
attainment of Self-realization is almost impossible if one relies on 
one’s own efforts. Lord Krsna teaches in the Bhagavad GUa the 
way of getting over this difficulty. The Yogi must withdraw the 
indriyas from sense-objects. Instead of trying to fix them on the 
Atma which is of a very subtle nature, he is advised to think of the 
divine, lovely and auspicious form (divya-maftgala-vigraha) of 
God. TTie Lord is pleased by the endeavour of the Yogin to think 
of Him and makes his mind pure by dispelling his sins. The 
pure-minded Yogi is able to control the senses and get over the 
temptations of worldly objects. Meditation on the Atma is no 
more difficult for him. He fixes the mind on the Atma and 
practises the Jnanayoga till he is able to attain Selfrealization or 
Atmavalokana. 

Thus by the assiduous performance first of Karmayoga and 
then of Jnanayoga or by the continuous practice of Karmayoga 
alone (without switching over to Jnanayoga), a person succeeds in 
attaining to a vision of His Atman or the Self. This Selfrealization 
is known as Kaivalya and he who attains it is called a Kevala. It is 
the goal of a Kevala to intuit his self by abandoning the false and 
fleeting ideas of Ahaihkara and Mamakara, to regain his essential 
and eternal nature, and to attain freedom from birth and death, 
and the ills of Saihsara. 

The Atma is so blissful by nature that a vision of it will create 
a distaste for all other sense pleasures and will draw him towards 
itself. The Kaivalyanubhava is so superior to all other pleasures 
that there is the danger of a man becoming for ever attached to it, 
of his becoming disinclined to look beyond and of postponing the 
day of the attainment of perfect joy or Moksa. If he escapes the 
snare of enjoying this pleasing vision of the Atman and does not 
get immersed in it, he can begin the practice of the Bhaktiyoga 
which is the direct means for the attainment of the highest goal, 
namely enjojang Bhagavan Himself. But the Kevala prefers the 
joy of Kaivalya to the bliss of divine life. To him seeking God is 
only a means to seeing his self. 

Some philosophers are of the opinion that the joy of Kaivalyt 
is eternal, as it proceeds from the realization of the Atma which is 
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eternal. They also say that the pl^ce of the Kevala is somewhere in 
the outskirts of Paramapada where he enjoys his Atman eternally, 
and does not rise further to enjoy divine communion with 
Paramatma. Sri Vedanta Desika declares, on the authority of the 
Sastras, that Kaivalya is not the eternal enjoyment of the Atman, 
but it is on the road to Mukti. His argument is : if there is complete 
annihilation of Karma, the Atman will attain a state natural to it; 
that is, it will have the Supreme Bliss of the enjoyment of 
Paramatman. As against this, if it is said he stops with the 
enjoyment of Kaivalya, it means that there is some hindrance to 
the attainment of the Supreme goal which is his by heriditary 
right, -and which he has not been enjoying for long for some 
reasons. As the Karma which causes the hindrance is only 
adventitious and not natural to the Atman, that must some day 
end when the Atman will attain to its natural state. That means the 
Kaivalya also will end some time when the Atman will go to enjoy 
the Paramatman. So the Kevala, who enjoys the Kaivalya, is on 
the path to perfection, and will eventually reach the Supreme goal. 
The path of devotion leads to God. 

The instinct which the Kevala has for the Infinite soon asserts . 
Itself and urges him to shed his sinfulness arising from self- 
satisfaction and self-alienation. Then the Kevala is transformed 
into a jnani. He hungers for God and tries to attain the bliss of 
immortal communion with Him by the means known as Bhakti- 
yoga. 

18. Bhaktiyoga 

A mumuksu or seeker after release has to practise Karmayoga 
as the first step on the way to God—realization. In that stage he 
regularly performs all the rites and duties prescribed for him by the 
Sastras, but with no attachment either to the act or its fruit. The 
Karmayoga takes him to the next step, viz., Jhanayoga, which is 
the constant and un-interrupted contemplation of the Svarupa or 
essential nature of the Atma. Jnanayoga is the means for 
atmavalokana or Self-realization. In the case of some persons the 
continued performance of the Karmayoga itself yields the self- 
realization without going through the stage of Jnanayoga. The 
mumuksu has no attraction for the enjoyment of sense-objects or 
of the self (Aisvarya or Kaivalya). But the realization of the self is 
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useful fo him as it enables him to reach the Paramatma, the 
Indwelling Self, even as the sight of a casket containing a gem is 
necessary for the sight of the gem in it. Thus the atmavalokana or 
the Self-realization serves as a qualification for beginning the 
practice of the Bhaktiyoga. 

Bhaktiyoga is the meditation with unsurpassed love on the 
essential nature, qualities and form of Bhagavan. Who is not 
dependent on aity one else. Who is not subject to the authority of 
any one else and Who does not exist for the fulfilment of the 
purposes of any one else. This meditation is preceded by Bhakti or 
love of God which springs from the study of the scriptures and the 
company of the godly, and which generates an eager desire to 
know God with perfect clearness. Bhakti is a continuous stream of 
knowledge which is of the nature of uninterrupted memory and 
which is unbroken like a stream of oil. The meditation on God has 
got to be done everyday throughout the life—not only in one life, 
but even during several lives to come till the goal is attained. As 
the meditation becomes more and more intense, Bhakti also grows 
from strength to strength, until at last it is of the same form as 
direct perception, and is no longer of the nature of a stream of 
remembrances. Even at the last moment when the imumuksu 
sheds his final body and departs to attain his home in the 
Paramatma he has to think of God. This final remembrance, which 
goes by the name of antima-pratyaya, is an auxiliary to Bhakti¬ 
yoga and the latter will be incomplete without it. 

The daily performance of the rites and duties accordihg to 
one’s varna (caste) or aframa (stage of life) is also an ahga or 
auxiliary to Bhaktiyoga , If one fails to practise them, it gives rise 
to sins which help the Rajoguna and Tamoguna in man become 
predominant and'which thereby impede the growth of knowledge 
so necessary for Bhakti. The performance of daily rites has 
therefore a double purpose to serve in the case of the Yogi. It 
helps the growth of the Bhakti-yoga and it keeps away the sins 
whidi are an obstacle. 

Bhaktiyoga is the only means by which Moksa can be 
attained. It can be practised for the attainment of other ends also 
like lordship here or in Svarga, or of self-realization, according to 
the inclination of the person who takes to it. This does not mean 
that the man is tempted to give up the path of God-realization, and 
6 
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run after worldly pleasures. The promise of other ends is only to 
strengthen the faith of the weak-minded and convince them that 
Bhaktiyoga is as sure a means of God-realization as it is to the 
other ends of life viz., AiSvarya and Kaivalya. The wise and the 
discriminating man will choose out of the four ends of life only the 

highest viz., Moksa as the goal for him. 

% 

As already stated, the continuous practice of Karmayogai 
alone in the case of some, or the practice of Jnanayogai which 
follows it in the case of others, leads to Self-realization which is a 
prerequisite for beginning the Bhaktiyoga. This stage is reached 
only when one has gone through the eight stages of Yoga which 
are usually known as Astahgayoga, The eight stages are Yama, 
Niyama, Asana, Pranayama, Pratyahara, Dharana, Dhyana and 
Samadhi. Of these the first four are external aids and the second 
four seek -to turn the mind inward and are therefore more 
important. Yama is the practice of virtues like non-injury to living 
beings, non-covetousness, non-acceptance of gifts etc. Niyama is 
the practice of purity in thought, word and deed, contentment, 
study of scriptures and the like. Asana is the posture assumed by a 
person which is conducive to the practice of concentration of 
mind; A stiff posture will cause strain to the body which will 
disturb the concentration, and a reclining posture will lead to 
drowsiness or sleep and thus stop concentration. The next step is 
Pranayama or the control of breath along with meditation on the 
meaning of a Mantra like Astaksara. Pratyahara is the 
withdrawal of the mind and other senses frbm their out-going 
tendency. Dharana is the fixing of the mind on the object of 
devotion viz. Bhagavan. DhySna is the continuous meditation on 
the same form of Bhagavan to the exclusion of all other objects. 
Samadhi is the final stage of concentration when the Yogi attains 
the super-conscious state of divine life and becomes united with 
God. There is unity, but not identity. This attainment of unity is 
only for the nonce as happens when the Yogi is in the state of 
yoga. With the cessation of the yoga, this vision of unity also 
comes to an end. Eternal union is. possible only in-Mukti which is 
the goal of the Bhakta. 

^ri Ramanuja in his ^ri Bhasya states on the authority of 
Vfttikara that there are seven moral and spiritual prerequisites to 
Bhaktiyoga known as Sadhana-Saptaka. They are Viveka, Vimo- 
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ka, Abhyasa, Kriya, Kalyana, Anavasada and Anuddhar^. 
Viveka or discrimination is the purification of the body by means 
of food that is Sattvik and pure. Bodily purity is necessary for the 
purity of mind which is helpful to spiritual concentration. Vimoka 
or fireedom is the abjuration of all other desires so that the mind 
can steadily think of God. Abhyasa is the practice of the worship 
of God, the Home of all goodness, again and again. Kriya or Work 
is the performance of the fivefold duties known &s Panca 
Mahayajnas—offerings to gods, ancestors, sages, human beings 
and sub-human species. Kalyana or auspiciousness is the practice 
of the virtue of truthfulness, integrity, compassion, benevolence 
and harmlessness. The next sadhana is anavasada. Avasada is 
despair due to disappointment, remembrance of past sorrows and 
horrible imaginings. Its opposite is Anavasada. Anuddharsa is the 
absence of exaltation, the golden mean between excessive Joy and 
the absence of it. 

When one has acquired the seven prerequisites one can 
confidently begin the practice of Bhaktiyoga. which is the means, 
direct and immediate, of God-realization. This Bhaktiyoga is the 
same as Para-bhakti. God can be realized only by absolute 
devotion and not by mere Vedic study,, meritorious work or 
austerity. The Yogi or Bhakta in the Para-bhakti stage lives for 
God and in God. Communion with God is Bliss to him and 
separation from Him is sorrow. His mind thought and sense 
organs, all are God-centred. Meditation on God, Praise of God 
and Worship of God are the only things that sustain him. Every act 
of bis is surcharged with love of God, be it the routine act of daily 
life or the obligatory practice of Bhaktiyoga . Even as the Bhakta 
seeks God, God also seeks the Bhakta. The god-hunger of the 
Bhakta can be matched only by the soul-hunger of God. Bhagavan 
calls him a Mahatma and says that rarely does He come across 
such a person. Bhakta, according to Sri Krsna, is His very soul; 
i.e., the Soul of God, the Over-Soul of all. Anything that the 
Bhakta offers with devotion, be it a leaf, a flower, a fruit or even 
water, the Lord accepts, with great eagerness and pleasure. Such a 
Bhakta is known in Sri Vaisanavismi as a Paramaikanti. The two 
qualities that are characteristic of the Paramaikanti are Paratan- 
trya or absolute dependence on God and Pararthya or unreserved 
existence for God. The Paramaikanti knows, feels and acts with 
the conviction that Bhagavan is both the means and the end— 
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Prapaka and Prapya. He resorts to no one else as the means and 
seeks nothing else as the goal. He lives, moves and has his being in 
the Every ^ct of His is transfigured into kaihkarya or 

worship of the Lord. If he has perfect Bhakti to the Lord here, this 
world itseK is Mok^ for him and he does not hanker after even 
Mukti or Release. To the Paramaikanti. Bhakti here and now is 
even preferable to Bliss in a world beyond. That is the unique 
doctrine o ri Vaisanavism clearly given expression to by Sri 
An^al an n e^ 3nta De^ika. Bhakti finds its expression in 
service to Bhagavan. Service to Bhagavan finds its fruition in 
service to the Bhagavatas. the devotees of God. which is declared 
to. be the greatest Purusartha one can wish for. 

By constant practice Para-bhakti develops a thirst in the Yogi 
for a direct vision of the Bhagavan as we see in the case of 
Nammajvar ,n Thiruvaimozhi or Arjuna in Visvarupadhyaya. 
Bhagavan out of infinite Mercy shows Himself. This is ParajMna. 
This vision of God, instead of satisfying the Bhakta. whets his 
desire. His love becomes more intense and he more eagerly longs 
for union and communion with Bhagavan. This is called the stage 
of Paramabhakti. The Bhakta cannot brook even a moment’s 
delay in the realizahon of his desires. He prays, beseeches and 
pleads on oath that God should come to him and grant him the jov 
of union. Bhagavan also who has been preparing the ground 
rushes to the Bhakta. Both are united in the land of Mukti. front 
which there is no return for the Mukta and where it is all Bliss 
unlimited and eternal. Bhaktiyoga is also known as the Brahma- 
vidya or Upasana. 


19. Brdhmavidyas or Updsands 

Bhakti-yoga also known as Brahma Vidya is of several kinds. 
Brahma Vidyas are said to be thirtytwo in number though we 
come across many more in the Upanisads. The one feature 
common to all of them is that Para Brahman along with the five 
attributes that define It is the object of meditation. The five 
attributes that define Brahman and that are known as ‘Svarupa- 
nirupaka-dharma’ are: Being truth (Satyam), being knowledge 
(Jnanam), being infinite (Ananta), being blissful (Ananda), and 
being pure (Amala). Besides these attributes which are common 
to all the Vidyas, each Brahma vidya has its own specific 
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characteristic which distinguishes one from the other. Though the 
Vidyas are different because of their names and because of the 
<> different qualities with which the Brahman is meditated upon, the 
ultimate goal. viz., the attainment of Brahman is the same for all. 
A person is free to choose any Vidya he likes and proceed with its 
o practice. The procedure may be different, but all of them lead to 
the same end. Sadvidya. Daharavidya. Bhumavidya. Antaryami- 
vidya Antar-Adityavidya. Vaisvanaravidya. Aksharavidya. Pra- 
tardanavidya. Paryafikavidya. and Nyasavidya. are some of the 
Vidyas. The special quality with which Brahman is associated with 
Sadvidya. is Its being the three-fold cause of the Universe. In 
Daharavidya. Brahman is meditated upon as residing in the 
interior of the human heart with an infinitesimal form. Brahman is 
being possessed of a charming body of golden hue and of eyes 
lovely like the full-blown lotus, is the object of meditation in the 
Antar-Adityavidya. In Bhumavidya. Brahman is infinite. The 
Aksharavidya lays emphasis on the imperishable nature of the 
Infinite. Brahman as the Atma of Indra is spoken of in the 
Pratardanavidya. The Paryahkavidya visualises the transcendental 
Realm of Brahman and the glorious hall in which Brahman is 
attained. In Nyasavidya stress is laid upon the surrender of the Self 
at the feet of the Lord Who is put in the place of all difficult 
means. Thus every Vidya has a peculiar quality of its own which 
distinguishes it from ail other Vidyas. 


The Upasaka who has taken to the practice of BrahmavidyS 
has the great merit that he becomes free from all sins committed 
by him so far from time immemorial—all sins excepting the one 
that has begun to operate and yield its fruit (which is known as, 
Prarabdha-karma). If after beginning the Upasana. he happens to, 
commit sins unconsciously or by force of circumstances, the sins do 
not stick to him. If he commits sins wantonly, he is answerable for 
them. True he has not got to go to the dominion of Yama for 
experiencing the fruit of those sins. But he incurs the displeasure 
of God Who sets him right by inflicting a light punishment like 
having a disobedient son or an indifferent wife, becoming 
bald-headed or squint-eyed and so on. Even this light punishment 
can be avoided by him if he repents and performs an expiatofy act 
like Prapatti. Thus Prapatti or Seeking refuge in God has got a 
place in the practice of Bhaktiyoga. 
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When the Upasuka wants^ to.begin the Bhaktiyoga , there ;m; 
many, sins of his that siHinl in his way. He will have to settle 
accounts with them either hy experiencing the fruits of all those 
sins standing to his credit or by making suitable acts of expiation 
(Prayascitta) for every one of.them. The sins are so manv in 
number rtiat ail the time in the future will not be enough either for 
experiencing the fruits or for performing acts of expiation. Then 
how to get over the sins and begin the Bhaktiyoga?.' The Sastras 
prescribe Prapatti or the Means of seeking Refuge under the 
Parabrahman as the sure way of getting rid of the sins. 

Anuhhavitum aghaugham nalam agdmi kdlah 

Prasamayitum asesam niskriydhhir-na sakywn, 

Svayam iti hi daye! tvam svikrta-srmivdsd 
Sithilita-bhavabhitih sreyase jdyas^ nahu 

—Daydsmakii-.U 

The Yogi falls at the feet of Pafamatma expre.ssing his 
incompetency and destitution and prays to Him to destroy his sins 
and help him to begin the Bhakti-yoga. Bhagavan in His infinite 
Mercy takes the Yogi under His protection and de.strovs the sins 
When the sins that stand in the way of beginning the Bhakti-yoga 
have thus been wiped out. the Yogi is able to begin the practice of 
Bhakti-yoga or Upasana. If there are occasional acts of omission 
or commission in the actual performance of Bhakti-yoga, they also 
can be got rid of by Prapatti. Thus the Upasaka has to seek the 
help of Prapatti for beginning the Upasana and also for completing 
it successfully. 

There are several festrictions that go with the practice of 
Bhakti-yoga and therefore difficult to practise for the following 
reasons: I. Men born of Ihc first three castes only can take to it 
and even among them only those who have sufficient knowledge 
and capacity. 2. They should have passed through the stages of 
Kiirma-yoga and JAanu-yoga by constant practice and realized the 
Individual soul. There are innumerable obstacles in the form of 
sins which will prevent a person from beginning the Bhakti-yoga 
In order to overcome them, he has to seek the aid of Prapatti or 
^aranagati at the feet of God. 4. Again in the daily practice of 
Bhakti-yoga there is always the risk of mistakes creeping in. If 
mistakes come in, either expiation prescribed in the Sastras with 
reference to such sins must be done or another Prapatti performed 
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in place of such expiation. 5.Bbakti-Yoga has got to be sup¬ 
plemented by the performance of various obligatory rites, daily 
and occasional. 6.Bhakti-yoga is capable of yielding the fruit only 
after a long time. The reason for this is that it can destroy all sins 
excepting-those that have begun to operate and yield fruit (i.e., 
Prarabdha karma). Before the attainment of salvation, one must 
experience all the fruits of the Prarabdha-karma, good or b.ad. 
One cannot say how long this period of experience will be when 
the operating karma will be exhausted. It may be many years and 
even many births. 7. Lastly even at the last moment when the yogi 
sheds his body, the thought of God must be in his mind which is 
known as Antimasmriti or final remembrance. Such is Bhakti- 
yoga. 

y^s against all these difgculties that are in the practice of 
Bhakti-yoga, there is the great merit that the very process is d 
source of joy and happiness unlike the other means. This is 
because the object of meditation is Bhagavan whose essential 
nature is Bliss and whose qualities are auspicious and faultless. A 
greater merit is that when the Bhakti-yoga is successfully 
completed, the Upasaka is once for all free from the travails of 
birth and death and attains the state of Release from which there is 
no return. There he experiences the long longed for union and 
communion with the Paramatma who is infinite Bliss, perfect and 
eternal. 

Once the Bhakti-yoga i& completed, the Upasaka can straight¬ 
away depart from this world and need not wait for an auspicious 
moment, day or month as other imperfect souls have got to do. As 
he emerges from the body escorted by the In-dwelling Paramatma 
and soars up, he is welcomed and honoured at every stage by the 
gods In their respective domains. He passes through those worlds 
of gods and crosses the Divine River VIraja which separates the 
World of Matter (Prakrti) and the World of Transcendental 
Splendour (Sri Valkuntha). The Eternal Souls or Nitya-suris 
Icome him as he enters the kingdom of God. Now he Is a Mukta 
and in the company of other. Muktas and Nitya-suris he enjoys 
infinite Bliss in the service God. 

20. ^aroffdgati or Self-Surrender 

Seers and sages in Ancient In^a practi^d the Bhakti->yoga 
since they were well-equipped and therefore qualified for it in 
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every way. But in this age when tne life of man is short and his 
resources meagre, few are competent to practise Bhakti-yoga. So 
u- u" ^"finite Mercy has prescribed an alternative means 
w 1C goes y the name of Saranagati. The Sastras proclaim that 
aranagati is easy to perform and no one is debarred from 
per orming it by reason of his birth, age or sex. It does not stand in 

u external aids and is finished in a moment. It has 

a so the additional advantage of having the power to yield any fruit 
one desires and at any time one chooses at once or later. 

S^anagati or the Doctrine of Self-surrender is the uplya 
which has been taught by Sri Krsna to Arjuna in the battle-field of 
Kurukshetra. One can appreciate the greatness of this upaya only 
when one understands the particular setting in which it was taught, 
which we shall presently describe. 

The two armies of the Pandava* and the Kauravas have been 
arrange in I’attlc array ready to begin the fight the moment the 
Signal IS given. The conches are blown and drums sounded to rouse 
the enthusiasm of the warriors. Arjuna thinks for a moment and 
wants to have a view of the warring forces. So he orders Krsna. 
who has undertaken to be his charioteer in the battle to drive his 
chariot and station it between the two forces standing in array. 
Krsna does so and asks him to survey the opposing ranks. Arjuna 
looks round and to his eyes all of them are only loving kinsmen 
and respectable Acaryas. He is overcome by mixed feelings of 
affection, sorrow and fear: affection for the kinsmen; sorrow that 
he is going to be the agent for the destruction of so many of them; 
and fear that he is bringing hell upon himself by killing so many-for 
the sake of power and wealth. He is upset and confused. He 
throws aside the bow and arrows and falls at the feel of Sri Krsna 
requesting him to advise anti guide him. krsna smiles at the 
strange behaviour of the brave warrior Arjuna in the battle-field, 
espeelilly before the very eyes of ihc enemies, krsna begins his 
teiehing by saying that the sympathy and love of Arjuna for his 
enemies then are quite out of place and anbccoming of hts valour. 
He advises Arjuna that it is his duty as a Kfatriya to carry on the 
fight, but In a spirit of detachment and with a feeling of dedication 
to God. That will be, not mere karma, but Karma-yoga the 
practice of moral discipline. That will lead him to the Iflanayoga, 
which will enable him to realize Ids Atma. That will take him on to 
the next stage viz. Bhaktiyoih which is the means for the 
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attainment of Supreme Bliss. Krsna concludes his teachings, and 
towards the end of the last chapt'er of Bhagavad Gitd advises him 
to take to Bhaktiyoga which was already taught to him in Chapter 
IX. Arjuna. who has a desire for the highest fruit, is stricken again 
with sorrow at the thought of his incompelency and the obstacles 
to the practice of Bhaktiyoga. Seeing the flood of sorrow in thie 
face of Arjuna. Krsna is movcd and he ininicdiately teaches the 
Doctrine ot Saranagati. No doubt Saranagati is taught here as 
means for doing away with the impediments to the beginning of 
Bhaktiyoga. But that is not all that Saranagati can do. It is 
capable of yielding any kind of fruit. The statement here that it 
dispels the obstructing sins of Bhaktiyoga is only an illustration erf 
its capacity to confer all kinds of fruits. 

Bhagavad Gita declares that Bhaktiyoga can be practised by 
fbur kinds of adhikaris or persons : (1) by those who are desirous 
of acquiring wealth newly; (2) by those who want to get back their 
lost wealth; (3) by those who wish to attain the realization of their 
own soul free from all its shackles; and (4) by those wJio want to 
attain the Supreme Goal, viz., God Himsblf. All the four kinds of 
fruits can be attained by Saranagati also. Because of this 
Saranagati is declared in the SSstras as an alternative to Bhak¬ 
tiyoga. What is more, it can give Bhaktiyoga itself and through H 
Moksa. 


That leads us to the study of Saranagati, the Doctrine 6f 
Self-surrender in Its various aspects, like the persons qualified to 
practise it, its auxiliaries and its greatness. As it is the only means 
which is within the easy reach of all of us, and as it is, again the 
means that is being adopted now by all our Acaryas for our 
redemption, we shall deal with it in some detail. 

Before we eenelude we give helOW 0 SloKa Of Sli RahOSyO- 
raya-sBra which describes briefly the Various means and the 

nature of each one of them. 


Karma-jMnam Bp&sanam ea 
iara^a-vrajyeti ca avasthUBn 
San-margSn apavarga-s&dhana-vidhau. 

Sadvaraka-advdrakdn, 
Eka-dvyakrti-yoga-sambhrta-prthag- 
bh&vanubhavan iman 


Samyak preksya iaranya-s&^athi-girdm 
ante ramante budhSK 

^Up&ya-vibh&^aHtdhUttfO. 
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Karmayoga, Jfiinayoga, Upisana, (or Bhaktiyoga) as well as 
^aranagati have been prescribed as the good means for attaining 
the Mok^. Of these the first tw) (Karma arid Jriana) are indirect 
means to Mok$a, while the other two (Bhakti and ^aranagati) are 
direct means. Wise men* who know well that some, out of these 
different means have a single nature and that others have a 
twofold nature delight in the last words (CaramanSloka) of the 
Qurioteeer who is the saviour of all (i.e., they prefer it). 

(The single and two-fold nature of the different upayas are: 
Karmayoga and Jnanayoga are means to Moksa through Bhak¬ 
tiyoga. Therefore they have the single nature of being an indirect 
and auxiliary means to Moksa. Bhaktiyoga is a direct and 
independent means to Moksa and so it has the single nature of 
being only the direct means. But ^aranagati or Prapatti has a 
two-fold nature. It has the nature of being an indirect and auxiliary 
means to Moksa in the case of some people who take to it for 
acquiring the competency to perform Bhaktiyoga, which is a direct 
means to Mok$a. It has also the nature of being a direct and 
independent means as it leads to Moksa without depending on 
anything else to those who adopt it as Mokwpaya.) 

21. Fitness fw ^ara^fogati 

Bhak tiyoga and ^aranagati are the two direct and indepen¬ 
dent means for the attainment of Moksa. The mumukshu or the 
person aspiring for Salvation is free fo choose any one of the two; 
they are two alternatives for the samn goal. At the same time it is 
stated that the choice is not absolute, but restricted; for if a man 
wants to take to Bhaktiyoga, he must have some specific 
qualifications; and if one wants to adopt ^aranagati he must have 
some other qualifications. In order to attain the one goal, Mok^a, 
some persons can choose only Bhaktiyoga and some others only 
^ara^agati according to their competency. Of the two means, 
BhaMyoga is a difficult and long-drawn process and it has to be 
preceded by the practice of Karmayoga and Jfiinayoga. It has got 
to be supplemented by the (Hractioe of the daily rites throughout 
the life, and even several lives of the Upisaka. Even at the last 
moment when he departs from the final body, he must, by his own 
effort, think of God. Besides all this, the very beginning of the 
practice of Bhaktiyoga it rendered possible only by the 
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perforaiance of a Saranagati at the outset to get fid of the sins that 
stand in its way. If any flaw or lapse occur in the course of the- 
o practice, it has to be expiated for and ^aranagati is prescribed as a 
sure means of expiation. Thus i^aranagati has an important place 
in the ^here of Bhaktiyoga. There it is only auxiliary, and is 
c therefore called ‘AAga-prapatti’. As contrasted with this, when 
Prapatti or ^aranagati. is adopted as an independent means for 
Moksa, it is known as ‘Svatantraprapatti’. It is with this kind of 
^ara^agati that we are chiefly concerned. First we shall deal with 
the fitness of a person for ad<q>ting it. 

^aranagati or the Doctrine of Self-surrender is less difficult 
and therefore it is within the easy reach of all persons. It is known 
by several names as Prapatti (Seeking redemption at the hands of 
God), and Bharasamarpana or Bharanyasa (Surrender of the 
burden of protection to God); sometimes it is referred to as 
Ad^tartha (the Invisible Stroke of Fortune). 

^aranagati is reckoned as one of the Brahma-vidyas revealed 
by the Upanishads as a means for Mok^. Then it gets the name of 
Nyasa-vidya. The Bhagavat Sastras or Pancharitra Samhita throw 
great light upon the several aspects of Saranagati—its essential 
nature, auxiliaries, the qualifications of a person to adopt it, and 
the Hfe of a person after adopting it. The Puranas and Itihasas 
narrate stories which serve to iUustrate the several aspects of 
^arapagati, in human life and also in sub-human life. The A|vars 
swear by ^arapagati to win the Grace of God. Nanun^var 
practised it at the feet of Thiruvehgadam-udayin, the Lord of the 
Tirupati Hills, in one Tiru-vai-mozhi (6-10). He is often referred 
to as ‘Prapanna-santana-kufastha’—the foremost in the line of 
Prapannas, th6se that resort to Prapatti. Our Acaryas have also 
^ practised it both for their own redemption and that of their 
disdples and their kinsmen. They have popularised it by their 
works. Vedanta De^ika has written several works on this 
subject. It is he that has given a systematic and scientific treatment 
to the Doctrine of ^aranagati and establidied its validity as a 
means for Mok» quoting the scriptures. The Gadya-traya, the 
three delectable prose-poems of Sii Rimlinuja are a fine elucida¬ 
tion of this doctrine and its practice. Out of the three Gadyas, 
l^anagati-Gadya is like a manual of applied ^arapagati and is 
very popular among Siivaisnavas. TTiis work is of special interest 
tons as it has a reference to an important incident in the life of &ii 
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Ramanuja on a PaAguni Uttaram day. We shaU therefore take ud 
^aranagati-gadya for a detailed treatment. ^ 

The full-moon day in the month of Panguni when the moon is 
m conjunction with die Uttara-naksatra 'is called the PaAmini 
Uttaram day. It is a day of great significance and festiv^Te 
^lebrated in all temples. There takS^jSTt grand fLtival 
SnraAgam, w^ich is umque for several reasons. Lord Ranganatha 
goes to the shnne of SiiraAga NacciySr where He is recewS Md 
t^en to a special mandapam set apart for that day’s festival 
RaAganatha and Raftganayaki occupy the same couch and 
side by side throughout the day and night This ncmrc **1° 
a year and ,ha, U on tt.. PanJai UdaSI; ^ S4a iZ: to 
great numbers to worship the Divya-DamiM«c rn- *“ 

and become blessed. They are able to see ^ththeir 
the great truth declared by the ^astras that the n* 
together are the Stipteme Godhead ' O'vya-Dampatia 


On one suA l^uni Uttaram day, Sfl Rfciitaoja went to the 
shnne to worship Lord Rahgaidtha and Srlrallga NicSi 
vision of the Divine Couple on the sane couS ^Thta So 
raptures and gave nse to a stream of thoughts in his mind He 
included that it would be a good op,S^„Tty to So^ 
^aranagati at the feet of the Divya Dampatis as laid down bv the 
scriptures. The next moment the Saranagati was performed by Sri 
Ramanuja and Saranagati-gadya was bom of him for the benefit of 
the humanity at large. It is a complete record first hand of all tha't 
happened on that memorable occasion—a record of RamAmuja’s 
seeking refuge at the feet of the Divya-Dampatis, his prayer to 
Them and Their own reply blessing him with all that he prayed for. 


Sarapagati-gadyn is in the form of a dialogue, first between Sil 
Ramanuja and Lak$mi (here SriraAga Nicciyir) and later between 
him and Niriyapa, (here RaAganatha). At the outset ^ri 
Ramanuja performs Sarapagati at the feet of Uk§mi and prays 
that She must bless with success his desire to perform Sarapagati to 
the Lord. Lak$m! not only grants his prayer at once, but also 
blesses him that he will obtain all the boons resulting therefrom. 

Then Sn Ramanuja invokes Bhagavan in impassioned lan¬ 
guage making special reference to His essential nature, personal 
features, auspicious qualities, aentient ornaments and weapons. 





93 


21. Fitness for Saratt&gati 

Divine Consorts Sri, Bhumi and Nila, His retinue of Nityasuris or 
eternally free Angels, and His Glory in the forrn of the two 
Vibhutis of Enjoyment and Sport (Bhoga and LTia). SrT Ramanuja 
winds up this invocation by giving expression to his own destitute 
state and performing Saranagati at the feet of the Bhagavan with 
the appropriate Dvaya Mantra. 

Next Sri Ramanuja repeats some ^lokas from' Jitante Stotra 
and from Bhagavad GUd which are in the form of a dialogue. By 
these he indicates how he has no other protector than Bhagavan 
and no other goal than service to Him. He also apologises for his 
shortcomings and prays that all his sins of commission and 
omission may be pardoned—sins against God. sins against his 
devotees and sins of an unpardonable nature. He concludes his 
prayer with a request that he may be blessed with the divine 
experience and enjoyment of the Bliss of a Jhani about whom Sri 
Krsna says in the Gita—"It is my view that the Jnani is my own 
soiil—a Soul of the Super-Soul." 

The last section of the Sarandgati-gadya contains the reply of 
Bhagavan to Sri Ramanuja vouchsafing pardon for all his since 
because of his utterance of the Dvaya Mantra and assuring him of 
the Bliss of Service to Him. To reassure him. Bhagavan repeats 
the promise of redemption given by Him in His incaranations as 
Rama and Krsna to Vibhisana and Arjuna respectively on the 
sea-shore and on the chariot-board. He concludes with words of 
solace which dispel all fear and despair from the mind of Sri 
Ramanuja and leave him full of hope and joy. 

That in short, is the Sarandgaii-godya which is even now 
chanted before the Divya-Dampatis—Lord Rahganatha and Srlr- 
ahga Nacciyar—with great love and zeal year after year on the 
Pahguni Utfaram day—^.a festival day of great religious and literary 
importance- What, is more, it is chanted every day by every^ 
Srivaisnava before the God. immanent or.Incarnate. and thereby, 
peace of mind and hope of the future are attained. 

So Sarandgati-gadyu graphically describes the practice of 
Saranagati. Before a person resorts to this means, he must find out 
if he is qualified to do it. The two important qualifications are: (1) 
inability to take to ail other upayas; and (2) an aversion to all other 
fruits than Moksa. The first is known as akihcaqya, and the second 
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ananya-gatitva. A person is not able to resort to other upayas for 
three reasons. Firstly he has not the requisite knowledge to 
understand them: secondly he lacks the strength of mind and body 
to practise them: and thirdly he is not able to put up with the 

unavoidable delay in the attainment of the Moksa_the delay 

which always goes with those upayas. Such a person is called an 
akihchana (destitute). He has a natural aversion to all fruits other 
than Moksa. Moksa is a fruit that Sriman Narayana alone can give. 
So it follows that this person does not resort to any othdr god for 
the realization of his desires. He is called ananyagati (helpless). 

If a person has^these two qualifications, he is eminently fitted 
to adopt Saranagati.^ Birth, sex. age. learning, status—nothing 
counts. So all are eligible to adopt Saranagati. the means easv and 
efficient. 

Sri Vedanta Desika has beautifully expressed in a sloka all 
these ideas with reference to the fitness of a person to adopt 
Saranagati as a means. Here is that sloka with its Enelish 
rendering; 

Bhaktyadau saktyabhqvah pramitirahitata 
Sdstratah paryuddsah 
Kdlaksepdksamatvam tviti niydti-vaMt 
dpatadbhU chaturbhih 
Eka-divi-tryddi-yoga-vyatibhidura- 
nijddhikriydh samirayante 
Santah Srisam svatantra-prapadana- 
vidhind muktaye nirviiahkdh.' 

— Prapatii-yogya-adhikarah. 

(I) Absence of ability to adopt such upayas as Bhakti-yoga, 
(2) lack of the requisite knowledge. (3) prohibition by the 
scriptures of the adoption of such means, and (4) inability to put 
up with any delay in attaining Mukti; these four, occurring either 
single* or in combinations of two. three or four, by virtue of 
adrishta (resulting from meritorious deeds performed in the past) 
are qualifications of varied kinds for performing direct and 
independent Prapatti to the Lord of Laksmi. Good men resort to it 
and are , free from all doubt for the attainment of Moksa. 

Those who have only one of these four arc of four classes, those who have any 
two of them are of six. those who have any three arc of four and those who have all 
the four are one. " I 




22. The Ahgas or Accessories of $aranagati 95 

22. The Ahgas or Accessories of SaraifagaH 

Saranagati or Self-surrender is the only means that can 1^ 
adopted by us for the redemption of our souls. It is referred to in 
^astras by different names like Niksepa. Nyasa, Sannyasa and 
Tyaga. Saranagati is said to be sixfold and thereby it gets the name 
of Sa^aftgayoga as distinguished from Bbakti'yoga which is 
known as A$Jaiigayoga because of the eight ahgas or acce^fies 
that constitute it. Yama. Niyama, Asana, Pranayama, Pratyahara, 
Dharana, Dhyana and Samadhi are the eight angas. Of these 
Samadhi is the ahgl, though it is included in the ahgas or 
accessories. In the same way out of the six ahgas in Sadangayoga, 
Atma-niksepa is the ahgi, though included in the accessories. 

In the following sloka of Ahirbudhnya Samhita we have the 
names of the six ahgas: 

Anukulyasya santkalpah prdtikulyasya varjanant, 
Raksisyati id viivasah gopmvavaranant tatha, 
Atmaniksepa-karpanye sa4vidhd sarattagaHft. 

Intention to do whatever is pleasing to the Lord (Anuku^ 
asya samkalpah), the avoidance of whatever 'S^'spleasing to Hi 
(Pratikulyasya varjanam). the intense faith that 
protection when sought (maha-visvasa). begging H P ^ 

?goptrtva.varaoam),the surrender of the 
the feeling of helplessness (karpanya)—are the six k 

mat one of these is the ahgi and the others are ah^ 

Sdem from the following: ■•Nyasiorsolf^derwh.eh ha. 

the word niksepa for a synonym has five ahgas. 

^ II Will with great care and earnestness, ca y 

“;;1rwS:T"ed’^ Thus they will try <» jd “nly *at 
which pleases Him and will avoid whatever is disp ® ® 

These are the two ahgas known as Anukulya-samka p 
Pratikulya-varjana. 

Intense faith ^ & the next ahga^ ^ 

must have faith that the Lord wM oertatnly hear his prayer. 










96 


Viiist&dvaita 


help him. This faith makes the person perform Saranugafi without 
any hesitation and keeps him free from anxiety about the 
realization of his desires. 

Goptrtva-varana or the Supplication for protection is another 
ahga or accessory. The value of an object will be realized only 
when a person longs to have it and gets it. A thing given unasked 
will cease to be a purusartha—an object of yearning. So a person 
must pray to the Lord to save him. /.e., invoke Him to be his 
protector. True the Lord is omniscient and therefore knows the. 
thoughts of others. He is Omnipotent and so can do anything. He 
is also merciful and so is eager to help others by removing their 
distress. The presence of these qualities in the Lord does not debar 
us from resorting to some means to merit His mercy. On the othei 
hapd the Lord expects us to make a request for help before He 
grapts our desires. That is in line with the way of the world. 

Karpanya or the feeling of being hclplc.ss is another ahga.-A 
person is said to possess this anga when he is conscious of the fact 
that by himself he has no capacity either to know other upayas or 
practise them. Absence of pride in the man consequent to his 
incapacity comes under this.' Or the humble act that invokes the 
pity of the Lord is also karpanya. All these induce the mercy of the 
Lord and make Him protect him. This aiiga is useful in another 
way also. It keeps away the temptation in the person for resorting 
to other means of saving himself, forgetting for the moment his 
innate incapacity. 

Atma-niksepa or the surrender of the self is the Afigi or the 
important thing to which all the foregoing five arc accessories. 
Whenever there is a Saranagati, all these six—one ahgi and five 

gi^gas_will be found in some form or other. In some places some 

may be implicit and in others explicit. Such Saranagati can be 
performed for the attainment of all kinds of desires—be they of 
the world here or of the world beyond. 

Here is an illustration of the Saranagati that may be 
performed by a person for realizing some thing in this world. 
Suppose there is a person who has got some property or wealth 
which he is not able to keep safe, and wants to deposit it with some 
other person capable of doing it. It will be seen that the man 
intends to do what is pleasing to that other person and avoids 
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. doing things which will displease him. He believes that the person 
so trusted can keep it safe and will do so. if required. He tells him 
of his own inability to take care of it and begs him to be its 
custodian. Then he entrusts the object to his care and sleeps care 
free without any fear and with his arms on his che.st. 

There are several episodes in the Ramayana which serve as 
illustrations for this doctrine of Saranagati. Ramayana is therefore 
termed as a Saranagati-Veda by Sri Vedanta Desika in his work 
named Abhayapradana-sara. The episode of Vibhisana- 
Saranagati is spoken of as Saranagati-Upanishad. It is one of the 
places in the Ramayana where all the accessories of Saranagati are 
present as we shall presently see. 

Ravana committed the heinous sin of carrying away STta and 
keeping her in captivity in Lankii. VibhTsana. his virtuous 
brother, advised him to restore Sitii to Rama and make amends for 
his sins. He also said that only then they could live in peace and 
happiness. This shows that Vibhisana had the desire to do what 
was pleasing to Rama. This is the anga of Saranagati known as 
Anukulya-samkalpa. 

But Ravana did not heed to the advice. On the other hand, in 
a fit of anger he spurned him and roared that he was a traitor and 
an ungrateful wretch. VibhTsana realized that there was no use of 
advising hint and decided that he must no longer have anything to 
do with Ravana or his possessions, and should not even remain in 
his country. So he rose up and flew at once to the other shore of 
the ocean where Rama was camping with his army of monkeys. As 
he came, he declared: “I have given up my wife and children”; 
“Lanka, friends, wealth all. all have 1 abandoned.” By these 
words of Vibhisana it is clear that he severed all contact with 
Laiika and Ravana. Therefore he had the intention to abandon 
whatever would displease Rama. And that is the aiiga, Pratikulya- 
va'rjana. 

That VibhTsana had the state of karpanya or helplessness can 
be seen from his own words that he had incurred the displeasure of 
the powerful Ravana and so was in need of a protector. He prays 
for protection ai the hands of Rama and so the ahga of 
Gopt^tva-varana also is in VibhTsana. 

Vibhisana had great confidence in the good nature and ability 
of Sr! Rama. Therefore he came to Rama without fear or 
7 
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hesitation though he was coming from the enemy camp direct. He 
declared that he was seeking refuge at the feet of Rama, who was 
the supreme protector of the world. This bold act shows his intense 
faith in Rama, /.e., mahavisvasa. Valmiki himself says about 
Vibhisana that he was a maha-prajhah—a person of great wisdom. 
Wisdom here lies in having intense faith (mahavisvasa) in Rama. 


Vibhisana again prayed for protection at the hands of Rama. 
The words ^aranam gatah’ denote Atmaniksepa, the ahgi which is 
an important factor. He made an appeal to Sugriva and others to 
entrust him to the care of Rama. Nivedayata mam ksipram 
vibhisamm upasthitam. It is only a reiteration of Atmaniksepa 
which is done here through the proper means, viz., Sugriva and 
others who are devoted to the service of Ramh. 

Thus Vibhisana-saranigati. is perfect in every way and it 
immediately yielded the fruit that Vibhisana wanted viz., service 

to Rama. 

Such is the efficacy of.the doctrine of Saranagati, properly 
rformed. But even the learned entertain, with apparent justi- 
P®". gome doubts about this doctrine. We shall state the 
dou^s and clear them as shown by 6ri Desika. 


23. MahavUvasa—th£ mmt difjpcuU of the Ahga&. 

We saw that Prapatti is one of the means for attaining Moksa 
. . . gasy to perform and does not require the aid of anything 
. ^^^pntine the five ahgas or accessories. All these angas must 
! ^i^nt wherever a Prapatti is performed. Amongst the five, 
‘’f Kivasa or Supreme Faith is considered very important. That 
cnL texts declare that Prapatti is Mahavisvasa itself. Its 
,s why s difficulty in having it. We can understand 

‘^"’^^ffirultv in having such a faith, if we remember the nature of 
the dime j impartial Ruler, the nature of ourselves who 

Bhagavan transgress the laws of God and also the greatness 

jh^fruit we are hankering after (Moksa). 

° Tn explain: there are five qualities in Bhagavan which create a 
.. ul In our mind whether it VVill be possible for us to approach 
doubt in ^ggjj^ation of our desire. At the same time when we 
t ourselves we have five qualities, which when viewed in 
^ ^ition with those of Bhagavan, only confirm our doubt and 
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act as a hindrance to our having the Supreme faith in the efficacy 
of Prapatti, and thus prevent its proper performance for lack of 
one of the accessories. Now we shall deal with the five qualities of 
Bhagavan one by one placing in juxtaposition those of ours also in 
the respective order and show how it is almost impossible to have 
the Mahavi^vasa or Supreme Faith which is so essential for the 
performance of Prapatti especially for attaining Moksg. 

(1) Bhagavan is omniscient and omnipotent. He knows 
everything that we do or think, and we can conceal nothing from 
Him. As for us, (1) we have been from time immemorial 
transgressing the dictates of the ^rutis and Smrtis which are His 
laws and committing sins. As He knows all our transgressions, he 
is displeased and angry with us. If He is weak, we may defy Him 
and escape punishment. As He is also omnipotent, Bhagavan will 
see that the punishment is duly executed and no one can interfere. 
So we, with our propensity for sinning, cannot" thjnk of 
approaching Him. 

(2) Bhagavan is the dispenser of Justice and He gives rewards 

in proportion to the karma performed by us. As an impartial 
judge. He will confer favours on those that abide by His laws and 
inflict punishment on those that violate them. (2) We have only 
unlimited transgressions for our credit, for which we deserve only 
eternal damnation as punishment. But we are hankering after a 
fruit beyond measure. _ 

(3) Bhagavan does not stand in need of anything from any 
one, high or low. So no one can -think of winning Him over by 
giving Him something or doing some help. (3) What we can do is 
something very insignificant, in return for which we expect the 
highest goal of life, namely Moksa. 

(4) Bhagavan cannot be easily influenced to take action unlike 
other gods who are easily propitiated and persuaded to grant the 
desires quickly. (4) But our desire is to attain Moksa. which can be 
attained only after a very long time, at the end of this life itself, if 
not earlier. 

(5) Bhagavan is destitute of equals or superiors. He is the 
Supreme Being and all others are below Him. No one can compel 
Him to do anything. (5) We are but humble supplicants bef(^ 
Him craving for His favour. He may not condescend to show" us 
His favour. 
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When we think of the qualities, five in Bhagavan and five in 
us each to each, our mind will naturally be obsessed with a doubt 
whether the Prapatti we do will secure for us the desired fruit. This 
doubt will stand in the way of Mahavisvasa which is an important 
aAga. 


But fortunately for us there are five features in Bhagavan, 
each of them having a specific property, the realization of which 
will dispel the doubts in our mind and pave the way for 
Mahavisvasa. The five features along with the respective speciic 
properties are; (1) Helpful recommendation (Purusakara from 
Laksmi) with its specific property that it cannot be refused. (2) 
The relationship of the Master to His servants which cannot be 
annihilated by anyone. (3) Attributes and qualities like love to 
creatures which are strengthened by the unconditioned nature of 
His Grace. (4) The will or determination of Bhagavan to redeem 
the souls which can be accomplished without any external aid. (5) 
The magnanimous nature of Bhagavan by which He feels that, by 
saving others. He is doing something for His own benefit or 
satisfaction. He regards the gain of those that are below Him as 
His own gain. 


It may be asked how these five features with their specific 
nroperties dispel our doubts (about the attainment of salvation by 
Prapatti)—doubts caused by the thought of the five qualities in 
Bhagavan and the five in us already referred to. The answer is: 

( 1 ) It is true that Bhagavan is all-knowing and all-powerful 
. gc knows all our transgressions. We with our burden of sins 
not eo near Him for fear of punishment. But the helpful 
^^"ommendation of Laksmi who is our Mother, is such that He 
ot ignore it. He forgives all our faults which stand in the way 
His being accessible like the king who pardons the faults of the 
” nts of the harem on the recommendation of the queen. He 
s as if He is unaware of our faults and is easily accessible. 

^ (2) Though it is true again that Bhagavan grants the fruits in 

ortion to the Karma that we do. and the Prapatti we perform 
g great Upaya and is a mere gesture of a good act and so 
" t secure a great fruit, still Bhagavan becomes pleased with 
Prapatti and confers on us fruit beyond measure which is ours 
. vjj gs if by way of inheritance owing to our relationship with 
is our unconditional Master and we are His unconditional 
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servants. This relationship is so natural and strong that it can never 
be dissolved by anyone—either by Bhagavan. or by "burselves or 
by both jointly. 

(3) Though Bhagavan has all objects pf desire and He does 
not require any help or assistance. He is so compassion^ by 
nature, that He looks upon the little action (Prapatti) that we 
perform as if it were an act of supreme help to Him. He feels 
grateful and acts accordingly like a generous king who is won over 
even by little tokens of homage. 

(4) Bhagavan does not generally respond to the petitions as 
quickly as the other deities do. Even to those who adopt means 
other than Prapatti prescribed by ^astras. He grants the fruits with 
some delay. But in the case of those who have no other protector 
and who seek His help by performing Prapatti. He grants with all 
generosity whatever they want at the time prescribed by them, at 
once or later, by his mere will which requires no other help or aid. 

(5) Though Bhagavan has no equals or superiors. He evinces 
so much of solicitude for us that He encourages us to come to Him 
and fulfils our desires without any consideration for our status or 
rank. He makes us feel that we are obliging Him when wp receive 
His help and not as if He condescends to bestow something on us 
who are below Him. 

jPo put it briefly: We feel we are helpless as we have not the 
competency to perform Karmayoga and the like. The fruit we 
desire to attain is out of all proportions to the means (Prapatti) we 
adopt: for the upaya involves no physical strain, expenditure ot 
money or length of time or co-operation of others etc. It is easy to 
perform since it involves a single mental act or a single utterance 
with only a general understanding of the meaning of the words as a 
whole. The fruit we require after doing this upaya is Moksa itself, 
and that not only for ourselves who in no way deserve it because of 
our sinful nature, but also for those connected with us and at a 
time prescribed by us. When we think of all this naturally the 
doubt arises in our mind about the efficacy of Prapatti as a means 
for the attainment of Moksa. But as shown already a reflection on 
the special features in Bhagavan removes the doubt and gives the 
Mahavisvasa. The doubt comes in analogy with our experience in 
the world and it is also dispelled likewise. The difficulty in 



102 Viiistadvaita 

Mahavi^vasa or Supreme Faith is really great. Having this in mind 
/Appullar, the great Acarya of Sri Vedanta Desika said: "It is 
strange to prescribe this difficult upaya with supreme faith as an 
easy alternative to Bhaktiyoga . It is like asking a man who pleads 
inability to pay a bundle of sesame stalks which would yield a 
kalam of seeds to pay in its place a kalam of oii as though it were 
less difficult.” For the quantity of seeds required to extract a 
kalam of oil will be surely much more than a kalam of seeds. 

All this is true in a general way. Any amount of learning may 
not help a man have the Supreme Faith. It is only the grace of the 
Acarya that will confer it on him. Once the man has the Grace, 
God in his infinite Mercy gives the Mahavi^vasa “Supreme Faith” 
witlf which he performs the Prapatti to secure Moksa. 


24. The Petformance of Prapatti 

Abhiste dussadhe svata itarato va kvacana tad- ' 

Bharanydsam ydchftanvitam abhivadanti prapadanam, 

Itah paicat asmadyatananirapeksena bhavatd 

Samarthyo’sdvarthastviti mativiiesam tad aviduh. 

—Rahttsyatrayaa&ra SSAgaprapanSdhikttm 


fWhen a desired object is incapable of attainment by oneself 
or by others, Prapatti is said to be the placing of the 
responsibility or burden of securing it on somebody who is 
capable of doing so with a request or supplication. It is 
declared to be the specific thought such as (the follow-- 

. \._“This object should be accomplished for me by you 

wUhout expecting any effort of mine—beyond this.”] 


Those who have not got the capacity for adopting the 
nh.vtivoBa owing to their not being qualified for it for want of 
^wledgeand capacity have to take to Prapatti. Prapatti is easy 
^use it does not require any ^eat knowledge or any difflcult 
rv It is to be performed only once along with all its 
SSories or aftgas, which are five in number. 

In this the surrender of the Self is the important part (ahp) in 
. case of a seeker after Moksa (Mumuksu). He must do it with 
hd. realization that he has no independence either in the act ot 
Prapatti or in the enjoyment of the fruit thereof. This will result 
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from the thought that he is absolutely dependent upon the Lord 
and that he is His Sesa, i.e., that he exists only for Him; and also 
that he is not dependent either on himself or any one else and that 
he does not exist either for himself or for any one else. Again he 
must realize that he is incapable of independently protecting 
himself as well as those that are said to belong to him. The 
respoilsibility of protecting these is that of the Lord, for He is the 
Universal Protector. Further the fruit of such protection should 
also be considered to pertain to the Lord as He is the chief 
beneficiary. Even as the modifications of the Acetana are for His 
pleasure, the benefits granted to the Cetanas are also for His 
pleasure. It is seen in the world that a man of aesthetic taste 
delights himself Jby making dolls of silver or gold, adorning them 
with ornaments and admiring their beautiful appearance. He 
equally delights himself by keeping a parrot in a cage, feeding it 
■with milk and allowing it to fly as he pleases. In the case of the 
dolls they are insentient and do not derive any pleasure when they 
are adorned or decorated; but they are entirely for the delight of 
the person to whom they belong. With reference to the parrot 
which is a sentient being, it derives some pleasure when it is fed 
with milk and when it is let out to fly. But the delight of the parrot 
•is only subordinate to the delight of its master who keeps it for his 
entertainment. In the same way even though the Cetana, like the 
parrot, may be the recipient of the fruit of protection, it is only 
subordinate to the pleasure of Hvara, who is the chief beneficiary 
In the case of the Acetana, the pleasure is entirely that of Isvara. 

With this thought in his mind, a person can perform Prapatti 
for attaining Moksa even though he has not a clear knowledge of 
the essential nature of his soul, his body and the like. It is enough 
if he surrenders his soul with the little knowledge that nothing is 
his own and everything belongs tp the Lord. 

When we consider Prapatti in detail, there are six parts in 
it—^five aAgas and one ahgl. Yet in the actual performance they 
constitute one act which is performed in all its entirety at one 
moment. It is much like the action of an archer in discharging an 
arrow for hitting a target. Before the archer actually discharges the 
arrow, he performs several acts preliminary to it. He perceives the 
object, takes the arrow, fits it to the bow, takes aim and finally 
discharges the arrow. But all this is accomplished in the fraction of 
a second. 
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This single act of the performance of Prapatti is to be 
preceded by the following four thoughts: (1) the giving up of the 
thought that I am the doer (Kartrtva-tyaga); (2) the givjng up of 
the thought of Mine (that there is anything belonging to me) 
(Mamata-tyaga); (3) the giving up of the fruit of the action 
(Phala-tyaga); and (.4) the giving up of the thought that what one 
does is the means for the attainment of the fruit (phalopayatva- 
tyaga). 


When a person realizes that he is entirely dependent on the 
Lord throughout the existence of the Soul, he will give up the 
thought that he is the doer of an act; for he knows that the 
doership has been vouchsafed to him by the Lord. This is 
Kartrtva-tyaga. Again when he realizes that he himself and all that 
belongs to him exist by their ve^ nature solely for the fulfilment of 
the purposes of the Lord, he will give up the thought also of Mine 
(Mamata-tyaga); for they are for the Lord and therefore they are 
His. For the same reason he will give up the thought also of the 
fruit of his action (Phala-tyaga), because the fruit belongs 
primarily to the Lord. The last is the giving up of the thought that 
jjjg Prapatti he does is the means for the attainment of the fruit 
(Phalopayatva-tyaga); for Prapatti is insentient and therefore is 
incapable of possessing the will to grant the fruit. It cannot, 
therefore, be the direct cause of the fruit, Moksa, whereas Kvara 
is the real Upaya. It is he alone that confers the Moksa on the 
person being pleased by the Prapatti performed by him. 


Thus since the Lord is the principal cause of everything from 
time of giving the man the body and the senses to the time of 
L-f Line the Prapatti by uttering the Dvaya mantra, since the 
oossessed of the will and the desire to show His Grace and 
. .ug immediate and direct cause of the final fruit,. He alone is the 
t*i ava for the fruit and not Prapatti which is insentient and which 
. ^ rformed for winning the Grace of the Lord. Along with this 
P®, j background, with the reverent bowing down to the 
^ _ fyf the Acaryas and with the utterance of the Dvaya 

successi ^ surrender of the Soul must be performed, 

* .ie oieceded by its five ahgas or accesories, viz., Anukuly- 
of cou^. __the intention to do whatever is pleasing to the 
?*^^*^til^yavarjana --the avoidance of whatever is displeas- 
* *^to Him; MahaviSVisa —^the st^rem^ faith that He will afford 
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protection; Goptrtvavara^a —^begging Him to be the protector, 
and Karpapya —^the feeling of helplessness. 

Such is the manner in which Prapatti has to be performed with 
all its ahgas in a second, and it has been briefly stated for our 
benefit as follows by Nadadur Ammal, the Acarya of Appuliar 
who is De^ika’s Acarya:— “I have been doing from beginningless 
time what is displeasing to Thee (Bhagavan); and therefore 1 am 
wandering in this Samsara. From this day onwards I will do what is 
pleasing to Thee. I will not do what will displease Thee. I have no 
capital with which I can attain Thee. I have made up my mind to 
seek Thee alone as my Upaya. Be Thou my Upaya. Hereafter 
either in the removal of what is evil or in the attainment of what is 
good I have no further responsibility." 

# 

In this context it will be us6ful to understand the differences in 
the forms of the Prapatti that is done by different persons and that 
is done for the attainment of different fruits or Purusarthas. In a 
Prapatti there are three kinds of samarpaha—(1)* Svarupa 
samarpana or the surrender of the Self; (2) Bharasamarpana or the 
surrender of the responsibility of protection; and (3) Phaiasamar- 
pafta or the surrender of the fruit. The seekers of Moksa come 
under two heads, Bhaktas and Prapannas—Bhaktas who practise 
Bhaktiyoga for attaining Moksa, and Prapannas who adopt 
Prapatti for the same. The surrender of the Self (Svarupa- 
samaipana; and the surrender of the fruit (Phalasamurpana) are 
common to both of them. If a person has no other Upaya and 
therefore is an akihcana, the surrender of the burden of 
protection is an additional factor in his case. The surrender of the 
responsibility will be found in the case of all prapannas whatever 
may be the object desired by them. The surrender of the Self and 
of the fruit arising therefrom is an additional requirement to those 
prapannas who are desirous only of Moksa. 

With this the section on the Upaya or Hita (the Means) comes 
to an end. The next section will be devoted to the description of 
the Purusartha or the Fruit that results from the performance of 
Prapatti. The first topic in that section will be the Characteristics 
of a Prapanna—of him who has performed the Prapatti. 



III. PURUSARTHA—(THE GOAL) 


25 . ChdmcterisHcs of a Prapanna 

Svapodbodhavyatikaranibhe hhogamoksdntardle 

Kalam kanchit jagati vidhind kenachit sthdpyamdndh 
Tattvopdyaprabhrtivisaye svdmidattdm svanisthdm 
^esdm krtvd^irasi krtinah Sfisam dyurnayanti 

— Rahasyatrayasdra. 

In the interval between this life of worldly enjoyment and 
Moksa—(an interval) which is like the mingling of the state of 
sleep and the waking state—some destiny has placed Prapannas 
for a time, and they pass the rest of their life wearing on their 
heads, the garland of their nistha in regard to the Tattva, Upaya 
and Purusartha. which has been vouchsafed to them by the Lord. 


(In the First Section it was stated that a wise man will acquire 
from the Acaryas a knowledge of the Realities, the Means and the 
Goal—’Tattva. Hita and Purusartha. This knowledge will be 
purposeful only if he adopts the means for the attainment of the 
Supreme Goal. The Second section was devoted to a description of 
the Means. Here the Means is Prapatti by which he seeks refuge in 
the Lord. Prapatti along with its five artgas has to be practised only 
once and is accomplished in a moment. So. the moment it is 
performed, the Prapanna has done what he should do for his 
redemption and he is a Krta-krtya. There is nothing more for him 
to do on that score. From that moment his life becomes dedicated 
to the Lord. Every act of his is in the form of a Kainkarya or 
service to the Lord which is the ultimate goal. After this life of 
service here, he becomes the Mukta or the Freed Self when a life 
of service to the Lord in Sri Vaikuntha begins—a service which has 
no end. and in^ri Vaikuntha from where there is no return to 
Samsara. The Third section will deal with the Purusartha which 
comes to the Prapanna in this world and the world beyond as a 
result of the Prapatti he has performed.) 


Our Acarya, I^ri Vedanta De^ika, has done the greatest 
rvice to us by delineating in Rahasya-traya-sdra, his magnumo- 
^us the life of ^ Prapanna who lives, moves and has his being in 
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the Lord trom the moment he performs the Prapatti. Certain 
characteristics of the Prapanna have been described there which 
can well be taken as the ideal for any thinking man in this world. 
With that we be^n this section. 

Life in this world is not always a bed of roses. Men are likely 
to meet with success and failure, praise and contumely in the 
course of their life and become swayed by feelings of joy and 
sorrow. It is interesting and also instructive to see how a Prapanna 
reacts to the vicissitudes in life. He is neither elated by success, nor 
depressed by failure. He is calm and unruffled and treats both 
alike. When someone speaks ill of him or insults him. he does not 
become angry or sorrowful. He knows that the in.sult made was 
only to the body, and not to his Soul. For it is the body that is ugly 
or deformed and it is different from the Soul. When a Prapanna is 
reviled by a person, the latter unconsciously takes away the sins of 
the former. For the Sfistras declare that if a person harbours 
enmity or hatred and reviles another, the sin of the reviled person 
passes on to the reviler. So the Prapanna pities the reviler for his 
ignorance in taking away his sins. He also feels- grateful to the 
reviler for the help the latter renders, though unconsciously. The 
Alvars and Acaryas say. again and again, that all should reflect on 
their sins and demerits by introspection so that they may feel 
humble before God and pray for protection. The Prapanna also 
must reflect on his faults. If he has those sins or faults attributed to 
him by others, the latter only remind him of those faults and thus 
help him to think of them. So he is grateful to them. If he has not 
those faults, his gratitude to them is two-fold. For they warn him 
against the pitfalls of such vices that lie ahead of him and thus save 
him. Secondly they disburden him of some of his own sins. So he is 
grateful to them and also pities them for their ignorance in adding 
to their sins by their foolishness. 

The Prapanna understands that the Jivas are-not independent 
and they cannot do anything by themselves. They are dependent 
on the Lord, Who is the master of all and Who is independent. 
Being prompted by Him. they act and contribute to the enjoyment 
of the Lila-Rasa of the Lord. Thus both of them—the reviler and 
the reviled—act by the will of God. So the Prapanna does not 
entertain a feeling of hatred or ill-will against those who revile 
him. On the contrary he feels happy. He knows that if he is treated 
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with contumely by'others which causes him pain, it is only the 
result of his own past actions and that a part of his past sins which 
have begun to operate in this life is being worked out. By this the 
distance that separates him from the Lord is being annihilated and 
the Prapanna only rejoices at this. 

If a Prapanna has these characteristics, he may consider that 
he has realized his essentjal nature as being different from the 
Prakrti on the one hand and from the Lord on the other and that 
he is in the proper state in relation to the knowledge of the Tattvas 
or Realities. 

In the same way a person may consider that he has firm faith 
or nishtha in regard to the knowledge concerning the Upaya or 
Prapatti he has performed if he has the following features in him: 
Kvara is his only protector and there can be no protection for him 
either from himself or from others. Though he is confronted with 
causes of fear, even to the extent of death, he does not feel 
agitated or perturbed at the thought of his fate here and hereafter, 
but feels happy as to the approach of something desirable. He has 
the perfect confidence of having found a Protector, in whose hands 
lie the removal of evil and the attainment of good. So he does not 
make any further effort to save himself. The state of a Prapanna is 
like the condition of Sita when she was in the forest with Rama or 
in Lanka without him. 

Gajam vd viksya simham va 
Vyaghram vd’pi vardnana, 

Ndhdrayaii santrdsam 

Bdhii Rdmasya samsritd. 

—R&mayam. Ayodhya 60 - 20 . 

She was not frightened at the sight of the lions or elephants in 
the forest as she had the protecting hand of Rama. When she was 
kept as a captive in Lanka and threatened by RSvana, she was not 
frightened and did not try to save herself by reducing Ravana to 
ashes by the fire of her chastity, but relied entirely on the effort of 
Rama to save her. Even when Hanuman offered to take her to 
Rama, she refused to be rescued and said that it would be in 
keeping with the nature of Rama if He Himself defeated the 
Raksasas in a straight fight and rescued her. Sita is the ideal for 
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the Prapanna and he must follow her example—Sita, who treated 
with the same indifference the trees laden with lovely flowers and 
the Raksasis having a frightful mien. 

^araistu safnkulam krtva 
lahkdm parabaldrdanah 
Mam nayed yadi kdkutsthah 
tat tasya sadriam bhavet. 

Naisd paSyati raksasyo 

nemdn pu^pa-phala-drumdn, 

Ekasthahrdaya nunam 

ramam eva anupaiyati. 

—Ramayana Sundara 16-25 

The Prapanna, whose understanding is firmly fixed in the 
Purusartha or the Supreme Goal, would not have any anxiety 
about the creature comforts or the maintenance of the body. Food 
and other things will come tp him by themselves as a result of his 
past actions which have begun to operate in this life. He knows 
that even if he should move Heaven and Earth, he would not get 
more than what he is destined to get. He does not feel delighted on 
seeing pleasure, nor does he feel sorrowful when he sees pain. He 
does not avoid enjoyments which come to him by themselves, nor 
does he seek enjoyments which can be had only with effort. When 
he enjoys something pleasant or experiences something painful, he 
does so with the thought that one karma amongst a host of them 
gets itself exhausted by giving its fruit and therefore he is one step 
nearer God. He takes them as a gift of God who is preparing to 
take him to His* own abode releasing him from the bondage of 
Karma. 

Such is the ideal life of a Prapanna whose mind is firmly fixed 
in regard to the knowledge of the essential nature of his own self, 
of the upaya or the means and Purusartha or the Supreme Goal ol 
existence. 


26. Post-prapatti Conduct of a Prapanna 

Santosdrtham vimrsati muhuh sadbhiradhyatmavidydm 
Nityam brute nUamayati ca svadu suvyahrtBni, 
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Angikurvan anaghalalitam vrttim adehapatdt 

Drstddrstasvabharavigame dattadrstih prapannah. 

—Rahasyatrayas&ra uttarakrty&dhikara 

[A Prapanna follows until the fall of his body a code of 
conduct which is faultless and charming and has his eyes 
fixed on the absence of any responsibility in regard to things 
that are seen and that are yet to come. For the sake of 
delight he studies Vedanta again and again with good men, 
expounds the sweet and good words (of the Alvars and 
Acaryas) to others when they come, and also listens to 
others when they explain them.] 

The code of conduct followed by the Prapanna after the 
performance of Prapatti is unique'and interesting. Though he is in 
the world, he is not of it. He has given up his connection with 
many things in the world, still he is connected in a way with certain 
things. His activities are delightful like the services of the Mukta to 
the Lord. He- follows a line of conduct which is prescribed by the 
Sastras and which is an end in itself. His life is dedicated to an 
unbroken chain of services to the Lord. In the course of it, one 
service is concluded so that it may give room for another. By such 
service the Prapanna wins the favour of the Lord which is the 
cause of further service. It is desirable for him to have more and 
more knowledge of the Lord and more and more devotion to Him, 
especially when he wants to enjoy the qualities of the Lord and do 
service to Him. 

A desire for these is not forbidden, and so he can ask for 
them. Without feeling complacent that he knows everything, he 
must obtain clear and pure knowledge from the Gurus and he must 
also cultivate contact with those who are well-established in this 
knowledge. From their acts he must choose and practise what is in 
accordance with his own equipment and status. Observing his 
conduct he must not get conceited and must avoid the pitfalls of 
thinking he is superior to others, and others are inferior to him. 
Even if he has a vision of God, he must think that it is not due to 
any merit in him, but entirely by the Grace of God. 

He must always remember his helplessness and dependence 
on the Lord whidi were his qualifications for adopting Prapatti for 
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his redemption. But by this feeling of utter unfitness and the loss 
of service to the Lord, resulting from his sins from beginningless 
time, the Prapanna should not fall into despair. On the contrarj* he 
must take courage by the words of the Lord that He comes again 
and again to offer protection and pardon all the sins of the Jivas. 
however heinous and numerous |hey may be. So without, 
lamenting for what is past, he must make himself fit by carrying 
out the commands of the Lord. He must keep his body and senses 
pure by taking Sattvic food and avoiding forbidden things. 

As the Prapanna has completed-what he must do- by the 
performance of Prapatti, he has nothing more to do for attaining 
Moksa. Still as long as he is in this world he must abide by the 
^astras. He cannot do as he chooses or live as he likes. Sri Desika 
give^ an illustration for the disciplined, yet free life of the 
Prapanna. Suppose there are some people who are waiting for a 
boat to cross a river in the course of their journey. A few of them 
may engage themselves in a play with dice as a pastime. They 
know that they will have to stop the game at any time on the 
arrival of the boat and so they play the game without stakes. 
Eventhough they play only to spend the time and without stakes, 
they throw the dice strictly in accordance with the rules of the 
game. The moment the boat arrives, they stop the game and get 
into the boat to cross tthe river. Similarly the Prapanna leads a life 
of detachment and performs the rites prescribed by the Sastras, 
but not with an eye on the fruits. 

Again the Prapanna spends his time in the enjoyment and 
service of the consecrated images (Area-idols) of God in temples 
and other holy places. He knows that God has come down in the' 
form of the Area for the sake of His Bhaktas, and assumes the 
names and forms they choose to give Him. Though He is so easily 
accessible. He has all the Majesty and Purity natural to Him. A 
sight of the Area, from the pedestal from the foot to the crown on 
His head will dispel all the sins and will make a person free from all 
disbeliefs and other faults. The Prapanna feasts his eyes on the 
bewitching beauty of the Area and delights by the enjoyment of 
the qualities. He offers everything that he gets to the Lord and 
utilises it later as a remnant consecrated by God. In this the 
Prapanna is like Bharata who placed before Padukas all the 
tributes that came and all the state-affairs that arose and acted in 
the appropriate way with reference to them. 
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The Prapanna is wedded to the Lord and His service, and 
looks upon this service as a wedded wife would look to the careful 
preservation of the holy thread of wedlock round her neckf A 
feeling of gratefulness to the Acarya is pulsating through him 
every moment of his life; for he realizes that he owes to the Acarya 
all his right knowledge and progress in the godly way. He is also 
grateful to the Lord Whose Grace was the first and important 
cause of all the benefits that have accrued to him at every stage. 


In the course of this disciplined life of a Prapanna, there are 
some essential things which must be carefully practised by him and 
others which must be avoided in mind, speech and body. The most 
important of what must be forgotten is the taste for sense- 
pleasures lest his desire for Moksa should languish; and the most 
important of what is to be reflected on is the assistance given to 
him by the Acarya. The chief thing that should be avoided by him 
in speech is the expression of his own excellence so that he may 
keep on the feeling of dependence and helplessness with which he 
performed the Prapatti. The chief thing that should be uttered by 
him is Dvaya Mantra so that he may ever have m mind the means 
he has adopted. With a view not to displease the Lord, the 
Universal Master, the most important of what he should avoid 
doing is the* offence to those that know the Brahman and are 
devoted to it. The most important of what he should do is service 
to the Acarya and to the devotees of the Lord which forms the 
outer limit of the service to the Lord. By this he does not miss 
occasions for the maximum enjoyment of the supreme goal of lifg 

In the case of a Prapanna, service to the Lord |s said to gro^v 
and extlnd to service to?he devotees, because such ,s the desire as 
»ell as the will of the Lord. Eventhotigh that 

the Lord is the Supreme Soul of all souls, the wro s view is that 
t or Bhakfas are his SouL He ~ns,de« th t« to the 

Bhakta will be like service to His Atma. As a the J,vas are 
dependent on, and subordinate to the Lord, their bounden 
duty to carry out His will. 

So the Prapanna does service not on^ to the Lord, but to His 
devotees also. There is propriety in this. The Lord is the master of 
all and as such He can make use of all as He likes. The Jivas have 
no independence and so they must carry out His will. The Lord 
wants that those who are Sesa or subservient to Him must be 
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sub-servient to Bhagavatas also who are dear to Him as Atma. So 
^esatva or subservience of the Jivas does not stop with the Lord, 
but extends to His Bhaktas. Similarly their service also extends to 
them, which pleases the Lord much more than service to Him 
does. 

Here a doubt arises: A true devotee (or Bhagavata) consider 
another Bhagavata as his master and wants to do service to him as 
a ^esa. The other person also being a true devotee considers the 
former as his master and wants to serve him. How can one person 
be both a ^esi and ^esa (master and servant) in regard to the same 
person? We shall explain how there is no inconsistency in this and 
how such a thing is possible. We shall take one of our own actions 
for illustration. We rear Tulasi plants in our garden, water them, 
daily and take care of them. Then we are serving the plants and 
they become our 5esi as they receive ,the benefit df our service. 
When we cull the Tulasi leaves for our use in the worship of God, 
we are the beneficiaries and therefore the ^esi, while the plant is 
for our service and therefore I§esa to us. Similarly one Bhagavata 
may be the !§e§i of another when he accepts the service of the latter 
on one occasion; he may be the 6esa or servant of the other on 
another occasion when he renders service to the other. 

But there is this difference: When a BhSgavata is the Sesa of 
an other Bhagavata, he is so not only by his own fi'eewUl, but by 
the wUl also of the Lord, Who is the independent Ruler of all. But 
when he is a ^esi or master, he agrees to be so only by the will of 
the Lord who wants him to be so. Since both of them know that 
they contribute to the delight of the Lord, whether they are Sesa 
or 5esi, they are also happy. Thus ultimately a true Prapanna is a 
^esa or servant not only to the Lord, but is also Sesa or servant to 
those who are exclusively devoted to Him (i.e., Bhagavatas). 

Similarly his service which begins with the Lord extends to the 
BhSgavatas. This is a principle in Sri Vaishnavaism on which the 
Alv§rs and Acaryas lay great emphasis and wrl\ich is to be followed 
by a Prapanna. So service to Bhagavatas is both a duty and a 
pleasure for the Prapanna and by such service he realizes highest 
limit of happiness so long as he is in the world. 

S 
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27, Service of Prapanna 

The life of a person after the adoption of Prapatti in this world 
is one of dedication to the Lord and His devotees (i.e. 
Vaisnavas). There is propriety as well as justification if this 
dedication extends to Sri Vaisnavas also, as the Lord considers 
them as His Atma. In the view of the Lord, service rendered to 
Him is service to His body and service to 6ri Vaisnavas is service to 
His Iimer Soul. 

The Prapanna should do what is most pleasing to the Lord, 
because the Prapanna is a Sesa or servant , who exists solely for 
the fulfilment of the purposes of the Lord Who is his Sesi. It may 
be asked in what way a Prapanna is going to be of help to the Lord. 
Who is the Supreme Ruler of the Universe. There is nothing that 
the Lord cannot have if He wants, and there is nothing that He 
cannot accomplish if He wills. The answer is—the Prapanna does 
not'think that the Lord has some wants and that he is going to 
supply them by his acts. He feels so much overwhelmed by the 
spontaneous Grace of the Master and feels so proud of being His 
s^ant that he wants to do something by which he can show that 
he is not an insentient object, but a sentient being who realizes the 
Mercy of God and desires to express his gratitude. This act of the 
Prapanna full of gratefulness is given the name of ‘Service’. 

The service that the Prapanna renders to the Lord must be in 
dance with the essential nature of his own self as a §esa. \ 
must always try to please his master and avoid displeasing 
this world a servant can know the will of his master and the 
f nleasing him by sense-perception or inference, and act 
r ^iv But in the case of the Paramatma, these instruments 
.^lidee are of no use as He is beyond them. So to know the 
the Lord and the way of pleasing Him, the only means will 
° 4astras in the form of Vedas and Smrtis which are His 
ands So in the matter of serving the Lord, the Prapanna has 
Iv by the dictates of the Sastras. He can please the Lord by 
*h^oine his acts only in that way; and the pleasure of the Lord is 
the only end he has in view. 

The Prapanna has no other attractions. He has no desire for 
the enjoyment either of material wealth or of the Individual Self. 
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In fact he does not want to go even to Sri Vaikuntha to enjoy the 
Bhagavan. Service here he desires, and that as an end by itself. A 
person engaged in such disinterested service is called a Para- 
maikantl. An Ekanti is one who desires to attain fruits like 
Aisvarya and Kaivalya and who seeks the help of the Lord alone 
and of no one else to get it. His primary love is for the object pf his 
longing, and his attachment to the Lord is only secondary; 
because, the Lord is only a means for the fruit. The moment the 
devotee attains the fruit, he has no use for the Lord and leaving 
Him, he begins to enjoy the fruit attained. But, for the 
ParamaikantI the Lord is not only the means of attainment^ but 
also the goal of endeavour. Unlike the Ekanti, he will not leave 
the Lord at any time, but will always be with Him. First he takes to 
the Lord as the means for Moksa, and later sticks to Him as the 
end. There is a higher type of ParamaikantI who does nor seek 
even the enjoyment of the Lord in Vaikuntha, but longs eagerly to 
render service to Him, here and now. Alvars and Acaryas are 
examples of this class of Paramaikantins. 

A Prapanna is wedded so^much to the service of the Lord here 
that he does not care to think of anything else. There are two 
things in this world about which men may worry themselves. Wz., 
the maintenance of the body and the redemption of their soul. The 
Karma done in the previous birth, which has given a person this 
body, will also automatically provide for its maintenance and so he 
need not worry himself about it. If he does so, he will be called a 
sceptic. He need not be anxious about the redemption of his soul 
either, as it is already in the hands of the Lord. Whose protection 
he has sought by Prapatti. If he has no worry of any kind, it does 
not mean he can live as he likes or act as he chooses, with his three 
organs mind, Sf)eech and body—unmindful of the rules pre¬ 
scribed by the Sastras. He must employ them in the proper manner 
in the service of the Lord which is his goal. 

There is an anecdote in the life of Sri Ramanuia which is 
relevant to the context and worth narrating here, ^ri RamMuja 
was about to depart from the world. His disciples were overcome. 

sorrow and were standing around him in despair. ^I 
Ramanuja exhorted them in the name of Alvandar to lead a life of 
service and discipline in the following words: “So long as a 
Prapanna is in the world, he must devote his life to the service of 
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the Paramatma. This service is of five kinds; (1) to study ^ri 
Bha$ya and spread the knowledge obtained therefrom; (2) if one 
feels it is beyond his ability, to study the writings of the Alvars and 
spread their knowledge; (3) if one is not competent to do that too, 
to do service in temples sanctified by the Alvars by weaving 
garlands, lighting lamps and so on; (4) if one is not able to do even 
that, to meditate on the meaning of Dvaya; (5) if one cannot do 
that also, to resort to a Vaisnava who will consider him his own 
and spend his life with him.” 

Ramanuja also added that a Prapanna should act cautiously 
and regulate his conduct towards people in this world, who, with 
reference to him. can be classified under three heads:—the 
favourable, the unfavourable and those who are neither the one 
nor the other. The favourable are Vai$navas, the devotees of 
Siiman Narayana; the unfavourable are thbse who hate the Lord; 
and those who are neither are the ordinary men who do not love 
the Lord, nor hate Him. The sight of the favourable will be a 
source of joy to the Prapanna as that of flowers, moonlight, cool 
breeze and the like; at the sight of the unfavourable he is full of 
dread as at the sight of the serpent and the fire; at the sight of 
those who are neither favourable nor unfavourable, he will behave 
as at the sight of a piece of stone or wood, and will be indifferent. 
If they tend to become favourable, the Prapanna will help them by 
imparting knowledge of truth, otherwise he will pity them.” 

This is the right way of life for a Prapanna by which he can 
please the Lord, who stands as a father and mother, master and 
friend to him. It is up to the Prapanna to act in a way which will be 
in accordance with this unique relationship with the Lord. He must 
not do anything which will bring displeasure or disgust in the mind 
of the Lord who is his unconditioned relative in every form. 

If a Prapanna, with such a noble ideal, should act differently it 
must be due to his attachment for material wealth and sense 
pleasures. If, by this temptation, he should treat a Sri Vai§nava 
with disregard or contempt, he would provoke the wrath 6f the 
Lord even as a man would provoke a king’s anger if he treats the 
prince with disrespect. If a Prapanna, owing to his desire for 
wealth and the like, respects an unfavourable person, he causes 
disgust to the Lcud even as a Queen will do in the mind of the king 
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if she unmindful erf her status goes about begging and receiving 
alms from the mean and the unworthy. If a Prapanna should treat 
with respect those who are neither favourable nor unfavourable, 
the Lord will have no regard for him as his knowledge servers no 
useful purpose like that of one who cannot distinguish between a 
gem and a piece of stone. So the criterion for the acts of a 
Prapanna is that it must be pleasing to the Lord. What will please 
Him. and what will not, can be known only from the Sastras as 
long as he is in this world and therefore all the acts of a 
Prapanna—^whether they are the performance of daily rites or the 
rendering of service—must be according to the dictates of the 
Sastras. The Prapanna will not go about doing as he likes violating 
the Sastras lest he should cause displeasure to the Lord, who is 
everything to him. That apart, nothing causes greater distress to 
him than the displeasure of the Lord. 

Thus the Prapanna lives. moves and has his being in the Lord 
and leads a life of dedication and service. The Lord, in turn, has 
the greatest love for him and showers His blessings on him. He 
confers several privileges on the Prapanna at every stage of his life, 
here and hereafter. 


28. Privileges of a Prapanna 

We saw that a Mumuksu (Seeker after Release) acquires from 
the Acaryas the knowledge of Tattva, Hita and Purusartha. and 
adopts Saranagati or the Means of Self-surrender which is suited to 
his capacity. By this he earns the Grace of the Paramatma, and 
attains the Goal. Paramatma is endowed with innumerable 
qualities ^all of them auspicious and pleasing. These qualities are 
usually classified under two heads: Paratva or those that proclaim 
His Superior Godhead, and Saulabhya or those that denote His 
easy accessibility. Of the latter, compassion Kaninya and generos¬ 
ity Audarya are so natural to Him that He wants that all the souls 
in bondage should be redeemed and enabled to enjoy Infinite Bliss 
even as He and other Eternally Free Souls (Nityas) are doing. He 
is waiting for an opportunity to help them. But the Karma-bound 
Souls are either indifferent or averse to Him. If they should just 
turn to Paramatma. He eagerly welcomes them. If they take one 
step in His direction. He walks ten steps towards them. If they 
quicken their pace. He rushes to them to greet and embrace them. 
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If they are true Bhaktas and have a iongirig to be with Him. He is 
much more eager to be with them. For Sri Krsna. the Paramatma 
says: “Bhaktas are my Inner Souls and mv love for them is beyond 
description.” 

To this class of Bhaktas belongs the Prapanna who has 
realized his nature that he is ^esa to the Lord and exists solely to 
ftilfil. the.purpose of the Lord. His life is one of dedication to the 
Lord and His service. He lives, moves and has his being in the 
Lord. For him union with God is pleasure and separation from 
Him is sorrow, wherefore he is known as Paramaikanti. The Lord 
is equally attached to such a Paramaikanti for whom He is both the 
Means and the Goal. Paramatma, in His overflowing generosity 
showers on him boons and privileges though the latter does not 
long for them. The Sastras declare in no uncertain terms that the 
Prapanna is by nature pure and purifying. The water that comes 
into contact with his feet becomes incomparably holy and can 
cleanse people of all their sms. Whatever is left after he has eaten 
will purify the person that takes it. His mere words are a sacred 
Mantra. A leaf, a flower, a fruit or even water offered by him is 
accepted by Paramatma as though it is something far beyond His 
reach. For Paramatma does not look at the value of the thine 
offered, but is particular about the mind behind it. He receives 
with His head services rendered by those who have supreme and 
exclusive devotion to Him, whereas He receives with His feet 
things offered by ordinary people without devotion. Such is the 
greatness of the Prapanna, even to a millionth part of whom no 
one in the world is equal. 

The Lord is moved by this simple upaya to such an extent that 
even after conferring on the Prapanna all that belongs to Him He 
feels that He has not been, able to make sufficient recompense 
This fact is made known to us by the words of Krsna Himself when 
He says in a reminiscent mood: “That cry for help uttered aloud by 
Draupadi even from a distance calling me ‘Govinda’—that cry is 
never away from my mind like a debt that has increased with the 
interest accumulated on it.” 

Govindeti yadakrandat krsna mam dUra-vasinam, 

Rnam pravrddham iva me hrdayannapasarpati 

—Nitisvasthamani yayau 
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Sage Vedavyasa also says the same about the state of mind of 
^ri Krena at the time of His exit from the world: “Krena left the 
world with a heavy heart.” To explain; It is well-known that 
Draupadi was dragged to the Assembly Hall by Du^sasana and 
was insulted by trying to disrobe her. Great Acaryas like Drona 
and Bhlsma were horror-struck and could not rmse a voice of 
protest. The Pandavas were bound by dharma and so were 
helpless. Draupadi saw that there was no one to come to her 
rescue in that critical moment, and so throwing up her hands in 
despair and prayer, cried—“Krsna, though Thou art in DViraka, I 
seek refuge in Thee. Pray, save me.” The next moment the miracle 
happened: there was a never-ending stream of sarees flowing fi’om 
the body of Draupadi till DuS^asana fell down by mere exhaustion. 
Thus Draupadi’s honour was saved then. Not satisfied with that, 
Sri Krsna took upon Himself the duty of protecting the Pandavas. 
So He helped them to annihilate their enemies in the war and get 
back their Idhgdom, and fulfilled the vow of Draupadi. Even after 
doing all this in return for Draupadi’s Saranagati, Krsna felt that 
He was still indebted to her and so His heart was heavy at the time 
of His exit from the world. 

In our Sampradaya, Acarya Sri Ramanuja is known by 
several names, one of which is ‘Udayavar’ meaning ‘Possessor’ or 
‘Master’. By means of his works like ^ribhasya and Gita Bhasya 
^ri Ramanuja established and propounded the Upanisadic truth 
that Sriman Narayana—here Lord Rahganatha—is the Supreme 
Reality, Greatest Means, and Highest Goal—Para Tattva, Parama 
Hita and Parama Purusartha. By this he was able to redeem the 
suffering humanity in a successful manner. 5ri Rahganatha wanted 
to honour ^ri Ramanuja for this noble act of redemption and so 
placed at the disposal of the Acarya ^ri Ramanuja all His 
possessions—Lilavibhuti and Nitya-vibhuti—including Himself. In 
commemoration of that act. He conferred upon ^li Ramanuja the 
name of ‘Udayavar’ to signify that he was thenceforth the Master 
of all. Such is the attitude of the Lord towards a Prapanna who 
loves God and whom God loves in return and honours. 

Paramatma begins to show His favour to the Prapanna even 
from the moment the Prapatti is adopted. The Prapana becomes 
one of the diosen few of the Lord and from that time onwards he 
acquire a status in which be is not bound by the general laws 
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applicable to tbe humanity at large. He is not obliged to any other 
person or deity though his love for them is in no way small. The 
place where he lives is as good as any other holy place and so he 
need not go in search of places of pilgrimage, which are often 
resorted to by people, for dispelling their sins or for earning 
:merits. The ^astras declare, that there are several sacred cities in 
Bharatavarsa. Some of them are known as Svayamvyakta, becuse 
Bhagavan has manifested Himself in those places out of His own 
accord. Other holy places known as Daiva, Saiddha and Manusa 
are those where the idols of Bhagavan, have been consecrated and 
instaUed respectively by gods. Perfected Beings and ordinary men 
If theM holy places have the Mahgali^asanam or the devotional 
worship of Alvars also, they are considered specially sacred and 
worthy of the respect and worship of all. 

The Puranas dodare that the following seven cities vh 
Ayodhya, Mathura, Mayfi, Kasi, Kanchi and Avantika are 
Muktikshetras; that is, the parting from life in those sacred dtie^ 
will help a person attain Mukti or Salvation. It means that men 
who could not realize Bhagavan formerly owing to their addictio 
to pleMures which are not opposed to ^astras will attain puritv of 
mind in their last days which will ultimately lead them to MoLa 
Hiis should not be taken to mean that those who are inimical t 
Bhagavan will attain Salvation if they die in such holy places 
the other hand if a person resides in a holy place and does tli" " 
that are displeasing to the Lord, he courts his own ruin. For a”^* 
committed in a holy place is more condemnable than that done*'** 
an ordinarv place. That is why we come across statements like the 
following in the Sastras; “One should live in a place consecrated to 
V4nu doing something which will be in consonance with th 
dictates of the Sastras. If a person cannot do that, he should reside 
in such places at least without committing any sinful act.” 

If a Prapanna lives in an insignificant place due to his inability 
to live in a holy city, he does not become less meritorious because 
of that. On the contrary that small place gains importance as it 
b^^es sanctified by his presence and is treated as a place of 
pilgrimage to all, mduding Bhaktas. The episode of ^andili 
illustrates this point very well. Sandili was a great devotee of God 
and she was living in a desolated island in the sea. Once Garuda 
happened to go there. When he saw her he began to think why she 
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should live in such an insignificant place instead of choosing some 
sacred place. Owing to this offensive thought his wings were burnt 
away and he got them back only after obtaining,her pardon. This 
shows that the Bhakta can live anywhere he likes. But residence in 
holy cities like ^lirahga, Sri Veftkantadri arid Kanchi is also 
suggested, because it is conducive to the development, of Sattva 
guna in men and offers opportunities to do service to the Lord and 
come across Bhaktas who come there for worship. The Bhaktas 
purify others by their mere sight whereas the worship of the 
consecrated images of Gods-and the baths in holy rivers will take 
some time to do it. 

Such is the superior status vouchsafed to a Prapanna by the. 
Lord who has a partiality for him. About this greatness of the 
Prapanna Sri Desika sings as follows: 

Yatraikagryam bhavati bhagavat-pada-sevarchanadeh 
Yatraikantyavyavasita-dhiyo yasya kasydpi labhah, 
Vasastbdmm tad-iha kritinam bhati vaikunthakalpani 
Prdyo desa munibhiruditah prdyikaucityavantah. 

29. Prapanna, the Paramaikdnti 

A person who seeks Release or Moksa is called a Mumuksu^ 
Moksa is the highest goal and it can be granted only by the Highest 
Diviiiitv. viz., Sriman Narayana; and the means for it is Bhakti- 
yoga or Prapatti. Those, who are incompetent to do the former 
resort to the latter. A seeker after Release, who adopts Pfapatti or 
Self-surrender at the feet of Sriman Narayana is called the 
Prapanna. He has no craving for the enjoyment of objects here 
(ai^varya) or of Svarga beyond, or even of Kaivalya. the great joy 
of Self-realization. So he has nothing to do with those mean's which 
will yield those fruits, nor with the beings, human or divine, who 
will bestow them. He does not worship them and does not seek 
their help either. But he does not entertain any hatred or dislike 
for them; because they are also parts or bodies (sarlra) of 
Paramatma'who is the Supreme Sopl and to whose worship and 
service he is exclusively devoted. 

This service the Prapanna renders because of the loye caused 
in him by the enjoyment of Paramfltma, which proceeds ffom the 
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meditation on HtS auspicious form (Divya-mangala-vigraha), from 
the reading of the Puranas narrating His sportivfc anecdotes or 
rom the singing of His names which proclaim the auspicious 
qualities in Him. Though service is not mandatory, as it is caused 
y overflowing love, it cannot be done aribitrarily. but will have to 
c one, as long as he is in the world, in conformity with the 
astras. Service is that which pleases the master; and what will 
P ease the Universal Master. Paramatma. and what will displease 
im can be known only from the Sastras which reveal Him. So all 
e acts of the Prapanna will be controlled by the dictates of the 
^ person transgresses the Sastras. he commits a sin and 
so ^ P'^'^ished for it. If a Prapanna observes the Sastras, it is not 
wilin'^ uvert punishment as it is to avoid doing anything which 
than ^ ^ Prapanna there is no" greater hell 

Dercn ^ 'spleasure of the Lord. So he observes, like anv other 

accordalTp,.*^^- prescribed for'him in 

practised (Asrama). But he 

some ni»o ^ means for an end or as an accessory to 

attain some ' whereas others follow them to 

and satisfarr*^^ object of the Prapanna is the pleasure 

“no satisfaction of the Lord. 

is exc^usTvelv Prapanna is a Paramaikanti who 

rites like <;»* hi, - Paramatma. If he has to observe the dailv 

contain the pertaining to those rites. Those mantras 

mav u^e rvf sods, like Surya. Agni and Indra. Othe 

Moksa anH Prapanna has no love tor any fruit other than 

toatIs """ 'he: Tf 

wmck wii, 

v.s„d°evt“siu :i,zrs 

Lmes J o,^r dS"" “ '‘'"'v having ,he 

TTiis doubt is clewed by the omniscient Vvasa and other saees 
™d by our Acaryas l.ke Sri Ramanuja and Sri Vedanta 0^ “ 
the followtng manner. Though the words. Surya and the like. a‘re 
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taken by ordinary people to refer to the gods bearing those names, 
they really connote the Paramatma, Who is the Inner Soul of all 
gods that constitute his bodies (Sarira). This is based on the 
Sastraic doctrine that the meaning of words, denoting the bodies, 
does not stop with them, but extends, to the souls that inhere in 
them. For instance, in the statement, ‘the man knows’, the word, 
‘man’ denotes the body of the human being; but ‘knowing’, which 
is the act of a sentient being, is predicated about it. The body, 
being non-sentient, cannot do it. So we have to conclude that the 
word ‘man’ should refer to the Atma that does the ‘knowing’. This 
leads us to the unavoidable conclusion that the meaning of a Word 
denoting the body does not stop with it, but extends to the Atma 
within. Similarly the word that denotes the Atma or the Individual 
Soul extends further to Paramatma, the Supreme Soul, that 
inheres in all things, sentient and non-sentient. This explains the 
significance of the statements in the Sastras like: Paramatma is the 
object of connotation of all words ‘sarva-sabda-vacya’; Paramatma 
is the recipient of the worship done to all beings who stand as 
bodies to him. This is very much like the soul of the king that is 
pleased when the servants place a garland upon the robes of his 
body. Thus all offerings, though apparently given to the several 
gods^ go to Paramatma, who is propitiated by them. Therefore the 
words Surya, Aghi, Indra and the like in the Mantras refer to the 
respective gods at first and ultimately connote Paramatma, the 
Supreme Soul, Who is the recipient of all worship as well as the 
dispenser of the fruits thereof. 

There is another way of interpretation which shows that 
Surya. Agrti and other words connote Paramatma directly and not 
through those gods as stated above. This is based on the principle 
of etymology. The Word ‘Surya* is derived from the root su which 
means ‘to give birth to* or ‘create*. As Paramatma is the Supreme 
Creator of all Universe. He alone is connoted by the term ’Surya*. 
Similarly ‘Aghi’ means ‘leader*—from ‘agram nayati*—leads 
ahead. That will connote Paramatma Who again is the Universal 
leader and guide. The term ‘Indra* is derived from the root ‘idi’ 
meaning ‘possessed of wealth’ and in its full significance, will 
connote Paramatma who possesses unsurpassed wealth. There¬ 
fore, it is stated with full justification that when a Prapanna 
repeats the names of Surya, Aghi Indra and the like, in the course 
of the observance of his daily rites like Sandhyavandana. he 
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worships- only the Paramatma. and not the minor deities from 
whom he does not expect anything. 

Here crops up a question: according to this interpretation all 
the names of gods will connote only the Paramatma. IP that is so. 
the Paramaikanti may as well take to the worship of other gods 
also, and it cannot be objected that the exclusive devotion of the 
Paramaikanti to the Paramatma will be affected by it. ‘It is not 
so we say. This method of the etymological interpretation of 
names of gods can be resorted to only with reference to those 
Mantras which are connected with the obligatory rites (Nitva and 
Naimittika Karma) of a Prapanna. they are obligatory, they 
cannot be abandoned. If they are abandoned, they will bring 
demerit and punishment. In the course of the observance of such 
rites, if there are names of Surya, Aghi and Indra, they will have to 
be chanted and cannot be avoided. In such cases, those terms can 
be taken to connote Paramatma in one of the two ways stated 
above—either etymlogicallly or as His being the Inner Soul of 
those gods. But rites, which are optional (Kamya) and therefore 
not obligatory, need not be practised by a Prapanna and their 
non-observance will not bring demerit or punishment. In spite of 
it, if the Prapanna practises them, it is not because the Sastras lav 
them down as compulsory, but out of his own free will. Practice of 
such optional rites having the names of other gods is adopted to by 
his own will and therefore it will not be in consonance with his 
status as a Paramaikanti. Normally he will not take to the worship 
of other gods. If he does, it means that his exclusive devotion to 
Paramatma is not yet ripe. But the Lord out of His Grace, will 
make it grow and become perfect and thus make him a full-fledged 
Paramaikanti. Such is the relationship between the two that He 
holds the Prapanna dearer to Him than His own Atma. 

^0. Prapanna and Paramatma: Their, relationship 

of the fundamental doctrines of Vi^istadvaita is the 
TOd^soul-relationship (^arira-Atma-bhava sambandha) between 
the Jiva and Paramatma. Narayana is the kinsman to the Jiva in 
mother, father, brother, residence, means, friend 
and the goal. Bhaktas and Prapannas—i.e,, those who are 
practising Bhaktiyoga and those who have adopted Prapatti—are 
more than this to Him, for they are His very, soul—Atma. 
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Prapanna’s relationship is still more intimate. Because of his 
unique qualification, viz, incompetence and destitution, he be¬ 
comes dearfer to God than all others who have the wherewithal to 
take to some means of attainment or other. Paramatma takes to 
him with greater love and sympathy even as a mother is much 
more attached to an invalid child than to her other children, 
De^ika sings about Bhagavan’s Karuna in Daya^ataka as follows: 

Manye matd jada iva sute vatsald madrise tvom. 

[Methinks, like the mother towards her dull-witted son. Thou 

art affectionate to me.] 

Apart from the fact that the Prapanna is the object of the 
Mercy of Paramatma, he also merits the love of Pa ramatma His 
love for Paramatma is unparalleled and indescribable and the 
latter also loves him in the same manner and measure. The 
Puranas state that the Jivas, in general, are related to Paramatma 
in several ways. They are the servants of God, who is the Master of 
the Universe. They are, again, the sons of God, who is the 
Universal Father. The Divyaprabandhas sing of a relationship 
which is unique and sublime. Here the Jivatmh is not merely a 
servant or a son, but much more than that—^the eternal bride who 
joins in wedlock the Puru§ottama. The Alvars are themselves the 
bride, even as Andal is, and they pour in eloquent songs their own 
experiences of joy in union with Him and pangs of separation from 
Him and also about their mutual love. In Sri Vaisnavism, the 
adoption of Prapatti or the Doctrine of Self-surrender by a person 
is not a mere philosophical concept or a religious ritual, but the 
celebration of a marriage between the Jlvatma and Par amatm a Sri 
Defika has beautifully portrayed this wedding in one cl his 
Stotras, ^aranagati-Dlpika by name. Jiva is the Eternal Bride and 
Paramatma Ae Eternal Bridegroom. Just as Sita was given in 
marriage to Sti Rama by Janaka, this princess is given in holy 
wedlock to Paramatma, the King of Kings of the Universe. He 
accepts her with love and pride and draws her near. Even as the 
bride cherishes the Mangalya-Sutra the auspicious thread of 
wedlock placed round her neck by the bridegroom—and takes 
special care of it, the Jiva, here Prapanna, takes spedal care of the 
bond of service. He cherishes and keeps it fre^ by selfless and 
unimpeded service to the Lord in this world in the company of the 
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chosen few as a prelude to the enjoyment of Infinite Bliss which 
develops into the eternal service to the Lord in the company of the 
^er-Free Souls in Sri Vaikuntha. Thus the life of a Prapanna is 
like that of a chaste and loving wife, for whom her husband is 

everything and service to him bom out of love is the only end in 
life. 


Here is the ^loka (30): 

Dattah prajd janakavat tava desikendraiah 
Patyd abhinandya bhavatd pariniyamanah, 
Modhyc satdm ^ohitobhogavHesasiddhyai 
Mdngolyosutrani ivo bibhrati kUfkaratvam 


[The JIvas, who are given to Thee by the great Acaryas-like 
dau^ters by fathers or Janaka-are, with rejoice; married 
by Thee, the husband; and they value service, in the 
company of great men. to Thee, as the auspicious thread of 
wedlock, for attainmg the esteemed bliss (of wedded life) \ 


There is yet anoAer way in which the Prapanna is related, to 
Paramatma, the Universal Sovereign. He has the status of a 
Crown Prince. This installation here of the Prapanna as a 
Crown-Pnnce is preliminary to the conferment of the Sovereignty 
of Service that is to come off later in the world beyond —^ri 
Vaikuntha. Naturally the Prapanna has to conduct himself in a 
proper way so that he may maintain the status and dignity of a 
prince. He takes special care to avoid all things that will be 
contrary to the will of the Lord. 


It is true that the Prapanna will not be deposed from his 
position as a Crown-Prince though he breaks the laws laid down by 
the Universal Sovereign, who, for him now is a loving father. It is 
also true that the Prapanna will not be visited with severe 
punishment, as others will be because of his status as a Prince. 
Even for the worst of sins, punishment will be restricted to some 
light suffering in this world; and in any case there is no fear of hell 
for him. It may be a light punishment as is the case with princes in 
this world when they happen to commit offences. But the 
Prapanna is of such superior mettle that he will not like even this. 
T^e fact is that there is no greater Hell for a Prapanna than the 
displeasure of Paramatma and so normally he will not do anything 
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that will displese Him. If he commits sins impelled by previous sins 
that have begun to operate, he will immediately repent and make 
amends for them. If, by chance, he is of a tough nature and does 
not expiate for them, the Lord gives him a light punishment and 
purifies him of his sins. When once the Prapatti has been 
performed and protection has been promised, Paramatma will 
never go back upon His word of protection even if the Prapanna 
errs. The Prapanna will be absolved of all his sins and rendered 
pure so that, when he shoves the body and soars high, he will have 
a glorious journey on the way and a royal welcome at the end. 

Here is a beautiful pen-picture of the spotless life of the 
Prapanna the Crown-Prince, given by ^rl De^ika in a sloka: 

Divye pade dayita-kihkaratddhirajyam 

Datum tvayaiva dayaya vihitdbhisekah 
Adehapatam anaghah paricaryaya te 

Yuhjdnachintya! yuvarajapadam bhajante. 

-Saranagati Dipiki. 


[O Lord! The object of meditation for the Yogins! The 
Prapannas have been installed as Crown-Prince by Thee out 
of Mercy with a view to confer on them, later in the World of 
Divinity, the sovereignty of service to the loving Lord. And 
they too lead a flawless life of service te Thee here and till 
the body falls, enjoy the status of a Prince,] 

31. The Absolution of Sins 

Paramatma, out of His innate Love, is waiting from time 
immemorial for some gesture on the part of the JIva as a means to 
extend His hand of protection to him. When the Jiva entertains 
some faith in the Paramatma and surrenders the burden of 
protection in His hands, the latter eagerly accepts him. By the 
performance of Prapatti the JIvatma has done his part of the duty 
as a supplicant. Now it is the turn of the Paramatma as the 
Protector to act. So He busies Himself to take steps for the 
redemption of the Prapanna, who has become His ward. 

All the sins that have be^n committed by him in previous 
births from beginningless time (Purva-papa) are taken away from 
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him by Paramatma and-he is no longer obliged to experience their 
fruit. In the case of the person who adopts Bhaktiyoga, all the 
previous sins are removed from him—all expecting that part which 
has begun to operate and yield its fruit (known as Prarabdha- 
karma), as a result of which sin he has taken birth and which he 
will have to exhaust by experience in this and succeeding births. So 
some delay is inevitable in the attainment of Moksa by him—the 
delay depending upon the nature of the operating Karma. 

But it is different in the case of the other person, who adopts 
the means known as Prapatti. Prapatti has got the power to 
destroy even the Prarabdha-karma~the sin that has begun to yield 
its fruit. If prayed for. Bhagavan is ready to do away with the 
entire Prarabdha-karma and confer Moksa on the Prapanna even 
the next moment. If the Prapanna chooses to experience that part 
of the Karma which has given this body and wants that only all the 
other part of it must be wiped out, Paramatma agrees, though a bit 
unwillingly; for the latter wants to confer the greatest Bliss on His 
devotee at once. So the choice of fixing the time for Moksa lies 
with the seeker. Prapanna, and not with the giver, Paramatma. 

It may be asked why the Prapanna, who is a great devotee of 
the Lord, chooses to continue in this world which is not a place of 
unmixed joy. The reason is—he is actuated by some noble desires, 
namely the enjoyment of the Area forms—consecrated idols of 
God—in the various Divyadesas or the enjoyment of the company 
of Bhagavatas or the rendering of service to Bhagavan and His 
devotees, all of which is but a foretaste here of the Bliss that he is 
going to enjoy in Sri Vaikuntha. But so long as a man is in this 
world, he cannot avoid the sufferings due to thirst and hunger, 
disease and agony, incidental to the continuance of the body! 

A Prapanna will not ordinarily commit a sin because of his 
love and affection for his master, Bhagavan. whom he will not like 
to offend. But by the effect of the previous Karmas, some sins may 
occur. Bhagavan too, out of His love for the Prapanna, is ready to 
excuse some of the sins committed by him in the post-Prapatti 
period. Pardonable are the sins committed by the Prapanna in 
ignorance or by force of circumstances beyond his control. They 
are forgiven and do not stidc to him. But if he commits sins 
deleberately and not by compulsion, he is answerable and must 
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pay'for them, though he is a favourite xifthe Lord. But if he 
repents and makes atonement for them either by a Praya^cilta or 
by another Prapatti for this purpose, Paramatma forgives him. If 
he is tough by nature and does not expiate for them, Bhagavto 
^ves him a light punishment even as a king does to his favourite 
prince when he commits an offence. This again shows the mercifol 
nature of the Lord. Hiis much for the sins. 

And now to the Punya or the virtuous acts. As fm as the 
Prapanna is concemed^a Punya is as much an evil as a sin. ^oT'if 
• the sin takes him away from the Moksa to undergo suffering in 
Hell, the Punya takes him to Svarga to enjoy happiness there. This 
also puts off the Bliss of Moksa. In being a hindrance to Bliss, both 
Punya'and Papa are alike. Hence it is that Punya is described as 
golden fetters^and Papa as iron fetters. Whether they are made of 
gold or iron, fetters deprive a man of freedom of movement. So, if 
there is Punya standing to the credit of a Prapanna, they have also 
to be done away with. All the Punyas of the previous births and 
those of the pre-prapatti period in this birth are taken away en Woe 
from him to be transferred to his benefactors. In the post-prapatti 
period also he might have done some Punyas. They may be of two 
kinds— those that were done with a desire for fruit and those that 
were done without attachment for the fruit, but purely as seryit* 
to Bhagavan to please Him. In respect of the latter, the fruit is 
acieved at once as Bhagavan is pleased with them and there is 
nothing more to be enjoyed. In respect of the other kind of Rinya, 
viz., those that are associated with a fruit,—4 Prapanna, who is 
perfect, will not do it. If he has done, he must be ready to reap the 
fruit. That fruit again may be of two kinds, one that will be in 
accordance with his position as a fesa and a Paramaikantin, and 
the other that is against it. The fruit of the former category is 
bestowed on him by Bhagavan even in this life itself by which he is 
able to have greater enjoyment of Bhagavan and do greater 
service to Him. If it, is against his nature as Paramaikanti, as for 
instance enjoyment of happiness in Svarga, he cannot be given 
that; for after the fall of this body the Prapanna does not go 
Svarga even as he does not go to Naraka, since his goal is Sif 
Vaikunlha. The Punya belonging io this variety is to be set apart to 
be'disposed of later. 

Here a doubt may smse: the ^astras declare that iny act, 
virtuous or otherwise fPunya or Papa) will have its effect and die 

9 
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fruijt of that act must inevitably be experienced. If the act is 
virtuous, he gets happiness. If it is sinful, he gets punishment, 
unless he makes atonement for it by Prayascitta and the like. This 
is the general rule. But if a person does a Punya without a desire 
for the fruit and dedicates it to the Lord, he does not get the fruit 
and thereby he avoids going to the Svarga and the like. But the 
Lord, in His generosity bestows, in lieu of the specific fruit of that 
act, greater knowledge and more service. If such be the case, one 
may as well commit a sin and dedicate it to the Lord and say he 
does not want the fruit and thereby try to escape punishment. The 
two are not identical. Punya is what is ordained by the Sastras and 
its performance will please the Lord. Even if the doer does not 
want the spe^fic fruit, say Syarga, he will get the pleasure of the 
Lord, the Universal Ruler. The case of Papa or sin is different. As 
it is^the violation of the rules of the Sastras, it will cause 
displeasure to Paramatma whose orders the Sastras are. The 
displeasure will result in punishment. After doing an act which will 
invite punishment, how can one escape it? Either one must receive 
the punishment or make amends for the sin and thus avejrt the 
punishment by pleasing the Lord. When the Lord is pleased,~his 
displeasure disappears and with it the consequent punishment. So 
one cannot break the law and dedicate it to the Lord. It is not left 
to the choice of a man to accept or not the result of an evil act 
whereas a man may do a virtuous act arid have rio desire for its 
fhiit. A Praparina keeps away from a sin riot so much to avert the 
Hell, as to avoid incurririg the Lord’s displeasure. For to him there 
is no greater Hell than the displeasure of the Lord. Therefore so 
long as he lives in this world he leads a faultless life full of devotion 
and service to the Lord. 

The Prapanna is now a unique individual. He is in the world, 
but not of it. Like a bachelor who is eagerly awaiting the day of his 
marriage, the Prapanna is eagerly expecting the day when he will 
shed this body and set out on the Shining Path. 

32. The Day of Expectations 

In order to attain Moksa, the Mumuksu dr Seeker after 
Release has adopted the proper means. For the destruction of the 
fwevious sins, he has done some atonement or other in the form of 
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Prapatti and the like. He leads a faultless life and follows such 
occupations as are consistent with his exclusive anfd supreme 
attachment to the Lord. His thought, word and deed, all are 
God-centred and worldly pleasures no longer tempt him. He feels 
at home in the company of lovers of God (Bhagavatas) and uneasy 
in that of the worldly-minded. He enjoys the qualities and forms 
of Arcavatara—consecrated idols of the Lord. But the joy he gets 
by that is quite in disproportion to the longing he has for the full 
and perfect enjoyment of the Lord. He is like a man who is thrown 
in an ocean of milk with his mouth tied. He melts away pining for 
union with the Lord like a piece of wax placed not far away from 
fire. Even a moment of separation is unbearable and looks long 
like an age of darkness to him. He spends sleepless nights and 
days. The name of God is ever on his lips even as the thought of 
God is in his mind. He beseeches and importunes the Lord to 
release him from the world of bondage and distress. The Lord is 
also eager to confer Paramapada on the Prapanna; but He does 
not do it as the Prapanna at the time of the adoption of Prapatti 
chose to remain here till the fall of this body. In the meanwhile the 
Lord keeps him in the world in a place of his own liking where he is 
held in as high esteem as an anointed queen. 

When the long-expected moment arrives, the Lord, with great 
ardour and enthusiasm, busies fiimself and makes arrangement* 
for the departure of the soul of the Prapanna from this world as 
well as for the glorious welcome on the way. On the day on which 
the Prapanna adopted Prapatti, all his previous Karmas—Pu^iyas 
and Papas—awaiting to yield their fruits, as well as the Karma 
which.has begun to operate, except that portion of which he has 
agreed to expiate during his life, had been cut off from him 
without any trace being left. As the last moment draws near, 
Karmas. taken away from him and kept aside, are disposed of by 
the Paramatma. All his Punyas or meritorious deeds are divided 
and distributed to those who were the well-wishers and benefac¬ 
tors of the Prapanna during his sojourn in the post-prapatti period 
in this world; and his sins are transferred to those that did him 
harm. The action of the Lord, in transferring the Punya or Papa of 
one to another, cannot be said to be arbitrary or capricious. For 
the Punyas are given to his friends in return for the good done to 
the Prapanna and Papa to his enemies as a consequence of the 
evils wrought by them. It may be asked vyhy the Lord postponed 
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this disposal to the last moment of the life of the Prapanna. That is 
because the Lx)rd wants to give opportunities to those who did 
harm to Prapanna to repent and correct themselves and to give 
opportunities to his well-wishers to love and honour the Prapanna 
more and more. That is why our Acaryas and Alvars advise us to 
love and serve the lovers of God (Bhagavatas) and warn us against 
offending them. 

Now all the Karmas of the Prapanna have been disposed of by 
the Lord: and the accepted portion of the Prarabdha Karma also 
has been exhausted by experience by the Prapanna. There is 
ndj^hing to keep him bound to this world any longer. He is ready to 
shed the last vestige of his existence and set out on the last 
journey. Any moment or any day is auspicious for his departure 
and so he need not wait for the approach of an auspicious time to 
depart. It is true some Sastra^ say that day-time, bright half of the 
month. Httarayana and the like are favourable times for those that 
iie. But such statements apply only to those who are desirous of 
oeneHts other than Moksa and who have not completely fulfilled 
the Upaya. So there is no restriction for the Prapanna in regard to 
the time or manner of his death. 

The final remembrance (Antima-smrti) of God is a sine qua 
non for the attainment of God. The Lord has taken.upon Himself 
the entire burden of the redemption of the Prapanna and so He 
makes the latter remember Him at the last moments without effort 
of his own. Antima-smrti is the name given to the remembrance of 
the Lord at that time when the activities of the external 
sense-organs have come to an end and the mind alone—the 
internal organ—is working. The Sastras declare that the nature of 
the birth of a person after death depends upon the object 
remembered at the last moment of his life. That Is. whatever ^rm 
the man thinks at that time, that will be the form he takes in the 
next birth. The story of Sage Bharata. known as Jada Bharata. is 
an illustration on the point. Bharata had taken upon himself the 
duty of bringing up a fawn whose mother died immediately after 
its birth: and what was first pity became love and then it^grew day 
by day. In his last moments the faithful deer was standing beside 
him with tears in its eyes and Sage Bharata gave up his body 
thinking of the deer. Consequently in the next birth he was a deer. 
So it is stated that a person who wants to attain God must think of 
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^ Alii his last moments. This final remembrance is prescribed as a 
essary accessory (anga) in the case of those who practise 
miaktiyoga- Therefore they have to train themselves by taking 
every day to think of God so that in the last moments also 
they ^ think of-God. 

jQ the case of the Prapanna, the final remembrance of God 
need not be effected by his own efforts, but the Lord makes the 
prapanna think of Him. People who are standing near cannot 
What passes in the mind at that time as there are no external 
gyurptoms by which they can know it since all the external senses 
have ceased to function. That there is this final remembrance wffl 
be known only to the Lord who confers the Moksa and to the Jiva 
who is to become the Mukta. 

the time of departure draws near, the Lord causes some 
incident or other suited to the time for the soul’s parting from the 
body* io>*is the ten external sense-organs (Bahir- 

indriyas-five of sense and five of action) to the mind and then 
makes all the eleven merge into the vital breath or Prana. All these 
aje merged into the Jiva. Then takes place a process of the 
churriing of the vertebra in the gross body out of which the subtle 
body is extracted and joined to the Jiva, The process is a source of 
great suffering to the Jiva who almost becomes unconscious, 
paramatma, who is the Friend and Well-wisher, keeps the Jiva by 
the side of Himself in the form He has assumed in the heart to .give 
him comfort by His nectareous touch. By this the Jiva gets rest and 
relaxation and is now ready to pass out of the body. The process to 
this extent is the same both for the man who has realized the Lord 
by Bhaktiyoga and the man who has not. 

The nadis’ or the blood-vessels are the passages through 
whicn the Jiva emerges fi-om the body. There are innumerable 
blood-vessels of diverse colours to the Jiva. who, like a lamp, 
resides in the heart. Among these there is one in the middle which 
goes upwards. The Jiva, who passes through this vein breaks 
through the disc of the sun, and having passed beyond the world of 
Brahma, reaches the highest state. One hundred other veins also 
go upwards. The Jiva, who goes out through them, attains the 
bodies of gods and reaches their worlds. Some blood-vessels go 
downwards and they are dim. The Jiva, passing through them, is 
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4)6rn in saiiisara in this world without any choice on his part, in 
order to experience the fruits of his karmas. 

The Jiva, who attains salvation, must find his wav out through 
the particular blood-vessel known as the Susumna, I Brahmanadi 
or Murdhanyana^i. It is not difficult for the soul of d Prapanna to 
find it, since the Lord, who is in the heart, (Harda) makes its edges 
radiant at that time. Thus the entry to the Brahmanadi is lighted. 
Then the Jiva goes out of the heart, which is compared to a 
hanging lotus-bud, a plaintain-flower or a breast, through this 
Wood-vessel which is above the hundredth to the head. Then he 
jMi^s through a subtle hole in the head known as Brahmarandhra 
twhich is like the main-gate to this city of Brahman, viz ., the human 
body with eleven gates. Thus the Lord helps the Jiva to enter into 
the Murdhanyanadi and set out with the support of the rays of the 
Sun in the Shining Path, called Archiradi. Thenceforward it is a 
never ending day of perfect light and luminosity to the Jiva who is 
referred to as Mukta. 

Now the Atma of the Prapanna is on the Shining Path. 


33. On the Shining Path—Arciradimarga 

The Jiva was in bondage as a result of his Karmas from 
beginningless time and the body was the prison in which he was 
languishing. Since he adopted Prapatti, his fetters of gold and 
iron—Punya and Papa — were cut and he has been set free. As the 
last moment draws near, the Lord, who abides in his heart having 
subtle forn^ (Harda), takes the Jiva in his arms and moves proudly 
through the Murdhanyanadi the blood-vessel which goes from 
the heart to the head. There is a hole on the head known as 
Brahmarandhra which is like the main gate to the body, the City of 
God—^Brahmapura. As the Jiva emerges through the Brahmaran- 
dhra in the embrace of the Lord, he is welcomed by gods who are 
waiting to greet him with offerings and tributes. 

All these ages from time immemorial, the Jiva was an eternal 
debtor to these gods; and birth after birth he was trying to 
discharge the debt by means of sacrifices and by means of the daily 
rituals. But all he gave was hardly able to clear the interest for the 
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debt; and therefore the onginal debt stood as before-. By the 
adoption of the Prapatti, all that debt has been duly discharged 
and he does not owe the gods anything. More than that he has 
become a favourite of the Lord. So the gods now stand before the 
Jiva with all respect and fear, and honour him with offerings. TOe 
Jiva moves on conferring on them a gracious look of satisfaction 
and approbation. The gods also feel honoured by it. 

As the Jiva emerges through the Brahmarandhra and soaR 
high towards Sri Vaikuntha, the Guiding Angels, called Ativahi- 
kas. who are to escort him through the journey, come to him one 
after another to do their duty. First comes the Ativahika Archis 
or Fire, by name. He receives the Jiva and honours him by placing 
before-him all his wealth. He escorts the Jiva in the Shining Path 
up to the limit of his own jurisdiction. There the Angel named 
Ahas or Day-light is ready to receive and take charge. He 
welcomes the Jiva and offers his Iributes, Then he follows hint up 
to the next stage where the Angel, ^ukla-paksa or the Bright 
Fortnight is waiting to receive him. The latter escorts the ^va 
"through his own zone and hands him over to another Ativahika, 
Uttarayana, by name, who greets him with all honour and follows 
him to the end of his own dominion. There the Guiding Angel, 
Samvatsara or Year receives the Jiva and escorts him further. 

Ahas (Day-light), Sukla-paksha (Bright fortnight), Uttar¬ 
ayana (Summer Solstice) and Samvatsara (Year) are all names of 
periixls of time. But here they refer to deities presiding over them. 
Who are these deities? Some are of opinion that they are gods who 
have come to occupy the respective posts of duty as a result of 
their meritorious acts. Others hold that they are really the 
Eternally Free Souls or Nitya-suris, who have been appointed to 
the several posts to welcome and honour the Jiva as he emerges 
from the body and marches gloriously along the Shining Path in 
the warm embrace of the Lord, like a prince in the company of a 
Ruling monarch. 

As the Jiva proceeds further, the Deity Vayu comes forward 
to receive him—^Vayu, who also, goes by the name of Vayu-Ioka 
and Deva-loka because of his being the abode of gods. From there 
the Jiva passes through a small hole like that of the hub of a 
diaiiot’s wheel and reaches the Sun. There is a small hole in the 
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solar orb which is similar to the hole of the Adambara, a musical 
drum. Escorted by the Sun God, the JIva goes through it to the 
region of the Moon, who receives him with all honours. Here 
again the escorting Sun and Moon are not the ordinary Sun and 
Moon of the materiaf world, but are Escorting Angels who preside 
over them. 

Erom there the Jiva goes further up passing through a hole of 
the size of a kettle-drum (Dundubhi). Then the Deity of Vidyut or 
Lightning comes to receive and take him. This Vidyut is referred 
to by different names in different Upanisads. He is known as 
Vaidyuta in one, Manasa in another, and Amanava in yet another. 
Froip the time he takes charge of the Jiva, Amanava accompanies 
him throughout the last lap of this journey till the Jiva attains 
Brahman. 

This glorious Path, which is taken by the Jiva in the company 
of the Lord, and in which he is welcomed and honoured by several 
tieities in turn, is known as Arciradi Gati or the Shining Path. A 
knowledge of this path is considered necessary for those who 
practise Bhaktiyoga; for meditation on it every day is prescribed 
as an accessory for Bhakti-yoga till the last day of its completion. 
Those who go by this path will surely attain Salvation and there is 
no rebirth for them in this world. 

- Normally all Jivas attaining Salvation go by this path; but 
there are some cases of exception also. Some persons practise a 
kind of- Bhaktiyoga at the completion of which they leave the 
•body and go to the world of Brahma-^the four-faced Creator. 
There they abide in his body and enjoy his happiness along with 
*im. At the end of the life of that Brahma, they emerge from his 
body, and from his world—^Satyloka—cross the Brahmanda and 
proceed to Sri Vaikuntha. They have not to traverse the earlier 
part of the Arciradi Gati as they are beyond it already. The case 
of a Pundarika, Sisupala, the inhabitants of Ayodhya and the like 
comes under a-special class as they attained Salvation straightaway 
even without going through the Shining Path. 

C^dogya Upanisad, Kausitaki Upanisad and the Puranas 
are the. authorities from which we come to knoW of this Shining 
Pathu!^]^s is the Shining Path in one Brahmanda and every 
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brahmanda has one such Path. There are innumerably Brahma^- 
das, all of them hanging in clusters from every one of the hairs on 
the body (cosmic form) of the Virat Purusa like bunches of 
fig-fruits in the,twigs of the fig tree. Ordinary beings cannot k^iow, 
much less see, the other Brahmanda^, but Sages, who have 
acquired superior vision by means of penance and who are 
therefore omniscient, are able to see every one of them and 
communicate to ua in the Puranas their experiences! 

$ri Vedanta De^ika states that there is a particular Upanisad 
which declares that the JIva, who is to attain Salvation, takes to 
this Shining Path and traverses first through all the worlds within,a 
.Brahmanda. He breaks through the outer shell of the Brahmanda 
and passes through the seven enclosures, each outer one being ten 
times wider than the inner one. Finally he gets beyond the 
Tamas-Tattva which envelops all these Brahm^das and reaches 
the Viraja, the River of Nectar which is flowing at ail times 
perennially like the perennial stream of the Lord’s Grace. He 
crosses it by his mind and lands in the Nitya-Vibhuti or the Divine 
World of Eternal Splendour. 

^4. In the World of Eternal Splendour 
(Nitya-VibhM) 

The Lord out of His innate grace and spontaneous love Imips 
the JTva at every stage from the time of Creation. But the Jiva does 
not take advantage of this grace because of his propensities for 
committing sins, which have become, as it were, a second nature 
to him. When he repents and responds, the Lord’s grace 
flow unceasingly. Now a new chapter begins in the Jiva s hie. ti 
seeks an Acarya, acquires knowledge, and adopts the rapa i. 
Thereafter he leads a pure and faultless life dedicated t 
service of the Lord. When the last moment of his life arrives ?na 
when the Jiva has to abandon his body, the Lord takes c®rap 
charge of him. He emerges with the Jiva from the body m a King 
would walk about with his charming child in his arms. Now i 
Jiva is in the Shining Path^ Ardradi Gati, that leads im ® 
Vaikuntha. Those who go by this path will not have rebirtt m t 
Saihsara. Since birth in this world is for experiencing the 
the Punya and Papakarma, and since all the.Karmas of th&Jiva 
have been annihila ted by Prapatti and other means, the Jiva has 
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not got to take birtn in this world. But he may come here out of his 
own free will even as the Nityasuris do1n the form of Alvars and 
Acaryas. The purpose of the visit is service to God when He comes 
down to redeem the souls in bondage. 

As the Jiva goes along this Shining Path, he traverses all the 
worlds in the higher regions of the Universe. Finally he breaks 
through the shell that envelops the Brahmanda, or the Egglike 
Universe, and reaches the Stream Viraja or the Unsullied which 
divides the material World (Lila Vibhuti) from the World'of. 
Eternal Splendour (Nitya VibhOti) and which is flowing perennial¬ 
ly even like the Grace of the Lord. He plunges into the waters of 
the Viraja which are pellucid and sweet, fragrant and cool. At 
once all his fatigue vanishes—^fatigue, which is the result of his 
wandering in the meandering path of the material Universe from 
beginningless time. Since the touch of the Amanava, who has been 
escorting him, has already made him pure, he now emerges doubly 
pure and refreshed. The subtle body, which is the last vestige of 
the material World and which ^Vas kept on merely for the sake of ' 
the journey, is now cast off like a boat that is set adrift after 
crossing the river. The Jiva, by his mere will, crosses the Viraja 
and lands in the Nitya-Vibhuti or the World of Eternal Splendour. 

Nitya-Vibhuti is ^ri Vaikuntha, the Land of Infinite Glory 
and Bliss. It is the object of the constant vision of the Nityasuris oi 
Eternal Angels and the supreme goal of attainment of those who 
are exclusively devoted to the Lord, the Paramaikantins. It is 
composed of a super-sensuous substance known as i^uddhasattva 
which is infinitely superior to the matter of this Earth. Our Earth is^ 
made up of Pancabhutas or the Five Elements, whereas Nitya- 
Vibhuti comprises Panca-^aktis or Five Divine Substances which 
are described by the Panchopanisad-mantras. ^uddha-sattva pos¬ 
sesses a Bliss which is unmixed with sorrow and unsurpassed in 
• excellence and is beyond the thought and word of even the Yogins 
or Realized Souls, not to speak of ordinary mortals. Though the 
Time element exists there, it exercises no influence over it, but is 
useful only in showing an action as taking place prior to, or later 
than, another, or a Mukta having arrived there before or after 
another. That world possesses a lustre which is natural to it and 
which would surpass the luminosity of hundreds of thousands of 
and moons. When the Jiva attains that World where the Lord 
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reigns supreme, he attains the status of having Silokya—the proud 
privilege of being in the same world as the Lord. He becomes 
endowed with a body which is composed of ^uddha-sattva—a 
substance that is entirely different from the ordinary matter or 
Prakrti. His body is very much like that of the Lord. TTierefore he 
is said to be possessed of the Bliss of Sarupya to the Lord—Shaving 
a body similar to the Lord’s. 

Now the Jiva has become the Mukta or the Freed Soul. He 
moves into Sri Vaikuntha, the Super-sensuous World of unalloyed 
Bliss—the world, which was the object of his longing. All this 
while ne was dreaming about this world as he had learnt about it 
from the Bhagavad ^astras and from the Vaikuntha Gadya of Sri 
Ramanuja. He has now a direct and full percejption of this 
Universe with all its glorious attributes and wonderful peculiari¬ 
ties. First he comes across the two Oceans of Nectar, named 
‘Aram’ and ‘Nyam’ as well as the gardens, mountains, rivers, lakes 
and the like-all of which are full of unsurpassed Bliss of Divinity. 
Then the Mukta moves towards the Lake of Nectar, Airamma- 
dlyam by name, which looks, as if it were, filled with the floo o 
hapiness in the world of Eternal Bliss. From there he go^ near 
‘Somasavana’, as ASvattha Tree, which is like the station^ 
Incarnation of the Lord, the Oversoul of all. It is waited upon y 
the Nityasuris and looks sublime. 

Then there advance towards the Mukta five hundred 
asas are Divine Damsels who have been deputed by the 
Vaikuntha to welcome him. They come from the Immortal city 
known as ‘Aparajita’ (or Invincible), which is the capital ana 
head-quarters of the Lord. They are coming in five ® ® 

hundred each to the accompaniment of the sweet music o ug e 
and conches. They are holding in their hands garlands.ointinent, 
fragrant powder, raiments and other articles of decora ion. 
greet him and say: Rule over this Universe; you are the Lora s 
own. They receive and honour him as the handmaids of a queen 
would the prince of a reigning monarch. Thereafter they deck him 
in diverse ways with the decorations of Brahman when he becomes 
the peer of those that wait on the Lord and serve Him. 

TMext they lead him to a Tree named Tilya, to a building 
Salajya by name and then to a mansion" named Aparajita. 
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The Lx>rd of Vaikuntha, who is Himself the abode of all 
fragrance, all flavour and all lustre, endows the Mukta with His 
own divine fragrance, flavour and splendour. Consequently the 
figure and the qualities of the Mukta become transformed into an 
amalgam of the fragrance of Prajapati, the lustre of the Sun, and ^ 
the sweetness of the Nectar. 

Then the Mukita draws near the City of Vaikuntha which ^ 
excels in Bliss all other worlds of happiness and which is known by 
different names as ‘Ayodhya’ (Impregnable), and ‘Aparajita’ 
(Invincible). The Nityasuris with their heads adorned with crowns 
come in groups to receive huh and conduct him in turns. They 
honopr him as he is the esteemed servant of Govinda in successive 
generations when he was in the mortal world. They lead him to the 
huge Tower with high rahiparts adorned with flying.banners. The 
Mukta arrives at the portals of the City where two Nityasuris, 

Indra and Prajapati by name, keeprguard. They.come forward, 
receive him with all honours betitting'a king and say: “You are our 
Masters since you are the Lord’s own.” He walks through the gates 
that are ever open to the devotees of the Lord and enters into the 
city of God. 

35. In the City of the Lord 

When the JIvatma crosses the River Viraja and enters the 
Kingdom of God, he is known as the Mukta. We saw how the 
denizens of Sri Vaikuntha welcome and honour him at every stage 
in the course of his journey through the kingdom. He arrives at the 
grand Tower with the portals. Passing through the gate he steps 
into the broad streets of the City of God. The arrival of one soul in 
$ri Vaikuntha from the Saihsara is of such cosmic significance that o 
the whole ^li Vaikuntha is agog to see him, receive him and 
honour him. The streets have been sprinkled with water and 
decorated with arches, festoons and banners. The Mukta moves & 
along in glorious procession through the broad streets flanked on 
either side with palatial mansions which are like gem-set hills. The 
Eternal Suris or Angels there whose glories are sung in the 
Upanisads vie with one another in honouring him. 

Almost at every other step the Mukta is made to halt by the 
Angels who 'pour water over his feet and wash tfiem. They feel 
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purified and honoured when the Mukta accepts their worship; and 
they exclaim with joy that it is a piece of their good fortune th^t 
the Mukta should deign to come to ^ri Vaikuntha, leaving the 
mortal world. The reason is that the qualities of the. Lord shine in 
full only on Earth.’The men there will have the opportunity to 
enjoy the qualities to a greater extent—^particulariy those qualities 
which come under the head of amiability and accessibility. 

As the Mukta proceeds, lovely damsels with moon-like faces 
come to receive him carrying in’ their hands glowing lamps and 
golden pitchers filled with water as a sign of auspiciousness. They 
also sprinkle on him Scented powder consecrated by having been 
offered to the Lord. Some bring with them the Paduka or the 
sandals of the Lord. The welcome with the Padukas is the greatest 
honour that can be shown to a Mukta, for Paduka is the supreme 
wealth,to him. He bows before the Padukas and places them on his 
head with joy. Then he moves and comes to the Divine Manddpa 
or the Pavilion of the Lord. There the Divine Fame of the Para- 
brahman flows into him. By this he becomes the equal of the Lord 
Himself whom the !§astras describe as being possessed of matchless 
fame. 

Thereafter the Mukta reaches the charming Assembly Hall 
which goes by the name of ‘Prajapati Sabha’. It is a beautiful Hall 
of Bliss having thousand pillars. As all the things of the world are 
composed of ^uddhasattva, a substance which is pellucid by 
nature, the pillars are transparent and they do not obstruct the 
vision of objects on the other side. The Hall is vast and it is never 
crowded in spite of the presence of multitudes of Nityasuris and 
Muktas. There are four entrances or ‘Dvaras’ and there are two 
Dvarapalakas for each one of them. Canda and Pracanda are in 
the front; Bhadra and Subhadra on the right; Jaya and Vijaya in 
the back: Dhata and Vidhata on the left. There are eight 
Commanding Officers in the eight corners around the Pavilion,, 
each of them mounted, well-armed and waited upon by a posse of 
attendants, guarding it. They are 1 —^Kumuda, Kumudaksa, 
Pundarika, Vamana, ^aAkukarna, Sarvanetr^ .Sumukha and 
Supratistha. As the Mukta goes towards them, they,'with love and 
respect, receive and admit him. 

Vi^aksena, the Lord’s Commander-in-chief now takes 
charge of the Mukta and his arrival is announced. Several officers 
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on duty come to wait upon bim under the orders of Visvaksena 
and conduct him to the dais. The Mukta is overwhelmed with joy 
and he can hardly control himself. He bows down and rises at 
every step out of awe and respect for the I^ord to whose presence 
he is being conducted. As he comes near and mounts the steps in 
the porch he sees Garuda, the Lx>rd’s Vehicle, standing before 
Him with folded hands in all humility. With his wings and body of 
golden hue, Garuda looks like the' winged Mount Meru—^the 
Mountain of gold. The peculiar nature of Garuda is he can divine 
the I thought of the Lord and act even without the express 
command of the Master and he flies faster than mind. Garuda is 
said to be of the essence of the three Vedas. His body has such 
snine that he looks like a mirror placed before the Lord and His 
Consort. The Mukta prostrates before Garuda and with his 
permission gets into the beautiful Assembly Hall. 

There are infinite numbers of Nityasuris and Muktas who are 
standing in rows lost in the full and perfect enjoyment of the Bliss 
of the Lord and His qualities. It was the yearning of the Jiva when 
he was in Saihsara to become one of the company of the servants 
of the Lord enjoying Him. Now those desires of his are realized 
and he is happy to be in their midst. Some of them engage 
themselves in the service of the Lord, others in the service of those 
that serve the Lord, yet others in the enjoyment of the Beautiful 
form or beatific qualities of the Lord. Not content with this they 
entertain themselves by trying to establish the superiority of one 
quality of the Lord over another. Some speak for the superiority of 
the qualities that go to prove His greatness—qualities like 
omniscience and omnipotence. Others prefer mercifulness, 
amiability and the like which make the Lord accessible to all. In 
the course of the debate they forget themselves so much in the 
enjoyment that to prove their point they adduce arguments to the 
contrary. Thai is said to be the-t^CTtrark of the enjoyment of 
Bhagavan. They must begin one thing and stray into another. 
Others pray for the welfare of the Lord, by singing ‘Pallandu’ 
(Long live the Lord,) or Jitam te (Hail Victory to Thee), or 
Alleluia (Praise to Thee). Hearing this sound of the songs of 
praise, Adi^esa, the Serpent-couch of the Lord, gets perturbed 
and mistaking the sound for the shouts of enebiies, sends forth 
waves of fiery poison from his thousand expanded hoods. The 
Lord is omnipotent and no one can do Him harm, ^ri Vaikuntha is 
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a hallowed place where nothing sinful can ever occur. The 
denizens there are absolutely devoted to the Lord and there 
cannot be even a thought of doing evil to any one, much less to the 
Paramatma. In spite of all this their solicitude for the safety olGod 
is so much that they apprehend danger even from the devotees' 
themselves. When they reason, they will realize that fear of danger 
to God is out of place. But in their love they suspect even the 
rustle of a blade of grass. All this is a unique experience for the 
Mukta which just begins then and which will go on for evei 
without interruption or end. 

The Mukta passes through the arrays of Nityasuris admiring 
and praising them. There is a beautiful dais there on which the 
Lord and His consort afe seated conferring Bliss on all of them 
there and protection to all everywhere. On one side of it are seated 
the earlier Acaryas who are occupying a place of honour. They are 
immensely pleased to see the Mukta there and are filled with a 
feeling of gratification and joy at the thought that the efforts made 
by the Lord to redeem the Jiva through them as an instrument 
have at last borne fruit. One Jivatma has broken the shackles of 
Maya or Prakrti and has attained Release. The Mukta also sees 
them and with gratitude and reverence falls at their feet and says: 
“There was a time when I was steeped in ignorance and egotism 
and knew nothing of God and the godly. You, out of your innate 
Mercy lighted the lamp of knowledge in my mind and dispelled all 
the daricness of ignorance and evil propensities resulting there¬ 
from. You put me in the right path and brought about my 
redemption. 1 cannot find any recompense for the disinterested 
help of you all. Be pleased to place your feet on my head and b^e^ 
me to have the Supreme Bliss for ever.” Having attained their 
graceful blessing and permission, the Mukta goes towards the 
Divine throne.of the Lord which is effulgent arid sublime. He is 
now in the immediate prc&ence of the Lord and is before the 
"throne of Divinity. 

36, Diyya^yoga^paryailka. The Caaek of Divinity. 

The Mukta or the Released Soul has been conducted by the 
Nityasuris to the imm ediate presence of the Lord Who is seated 
majestically on a thronenlivine and effulgent, and is ruling over all 
the worlds as their undiluted monardi. 
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The Upanisads and the Bhagavat ^astraa qieak in glorious 
terms about the composition and nature of this Throne. It has 
brought together within itself for the delectation of the Lord all the 
basic Realities or Adhara-Tattvas of both the NiQra-vibhuti and 
LHa-vibhuti. The ParyaAka Vidya of the Upani^d describes that 
the legs, planks and other parts of this Throne are composed of 
Tattvas (Realities) of the Past and the Future (Bhuta and 
Bhavisyat). It has within it all the things in the infinite Time. The 
Bhagavat !$3stras, which are ^d to have been revealed by the 
Lord Himself and which are known as Pancaratra Saifahitas,^ 
declare, some in detail and some in brief, that the different 
component parts of the Divine -Throne are composed of various 
Tattvas in the following manner. Virtue, Knowledge, Non¬ 
attachment and Rulership (Dharma, Jnana, Vairagya and Ai^- 
varya) form the four feet. Rgveda, Yajurveda, Samaveda and 
Atharvaveda are the four cross-bars that support the planks. The 
four Yugas-Kfta, Treta, Dvapara end Kah-also serve the same 
purpose. The three quahties^attva. Rajas and Tamas-are the 
three-fold planks in the centre. All of them are Nityasuris who 
preside over the various things that form the limbs of die Divine 
Throne. For the first time, the Mukta has a direct and clear vision 
of all these things about which he had only heard fi^om the Acaryas 
or read in the Scriptures. He is filled with joy and wonder as/he 
sees them. ' 


On this Divine Throne is a Divine Lotus which has a radiance 
similar to the darling lustie of billions of suns risen simultaneous¬ 
ly. it has eight petals of immense proportions, spreading in eight 
directions. On each of them is a divine damsel doing service to the 
Lord by waving the Camara. In the front part of the peri-carp is 
another. All these Damsels are of surpassing beauty and of 
milk-white complexion, as though fashioned out of the digits of the 
spotless full moon. The names of these Damsels are: Vimalft, 
Utkar^ini, Jfiana, Kriya, Yoga, Prahvi, Satya and f^a. Anugraha 
is the nnmft of the ninth Damsel standing in fix)nt. Every one of 
them has a cimara in hand, which on account of its brilliance, 
appears to be composed of the moonlight itself. When the Jiva was 
in the mortal world, his daily longing was: “When will the Lord 
give me the command to serve Him i^th cAmara in hand?” Now 
iriwn the Mukta sees the Damsels with chimaras m tbrir handa 
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servifig the Lord, he feels assured that his desire for such service 
will soon be fulfilled. 

In the centre of the Divine Lotus is the Divine Pericarp which 
is of such dazzling brightness and immensity that even hundreds of 
golden mountains (Meru-mountains) gathered together can hardly 
equal a part of one of its atoms. On this pericarp are the Orbs of 
Fire, Moon and Sun. 

Over all this is Adi^esa, the Divine Serpent of thousand 
hoods, also known by the name of Ananta. He is eternally pure by 
nature and white in complexion. His immense body is in the form 
of coils and looks like a collection of the Milky Oceans 
(Ksira-samudras) of every one of the innumerable Brahmandas- 
all of them arrayed in layers and beautifully spread. It almost looks 
like a coverlet for the Divine Yogic Couch which is spotless, vast 
and lofty. 

Adisesa has infinite might and knowledge-because of which he 
is ^ble to carry on his body the Lord for ever and keep Him 
comfortable—the Lord Who is Himself the abode and supporter of 
all. Adisesa is known by several names, each one of which is 
significant, and connotes the various actions of his. He is known as 
‘^esa’ which means one that subserves the ends of another. Here 
he serves the Lord in different ways assuming appropriate forms. 
To the Lord he is the abode and bed, throne and foot-stool, 
raiment and pillow, and also the Umbrella which keeps off the sun 
and the rain from the Lord. His name is Ananta, meaning infinite, 
since tis greatness is such that he keeps on his lap (that is, just one 
part of his body) the Lord who is declared by the Scriptures to be 
beyond the three limitations of space, time and object. 

The body of Adisesa has a divine fragrance which is capable 
of infusing perfume even into the Lord Who is said to be 
all-fragrance (Sarva-gandha). The body again is soft and gentle 
and suited to the nature of the Lord and His Consort whom he 
bears; for the Lord is delicate like the flower’s smile while His 
Consort is even more delicate having for Her abode the lotus of 
never changing fragrance. The Divine couple Divya Dampati Who 
together are the Supreme Godhead, are seated majestically on 
Adisesa as all the three worlds bow before them. 

The body of Adisesa with its coils is cool and milkwhite like 
the whirlpool of a stream of Nectar. The thousand hoods which are 
10 
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expanded are lofty and wide. They have the semblance of the discs 
of thousands of full moons gathered at one place and a succession 
of white umbrellas held over the Lord below. The gems in the 
hoods are shedding such a gentle lustre of golden hue that one is 
led to think that even the Paramapada which goes by the name of 
Pundarika (White Lotus), becomes endowed with effulgence only 
because of this. 

The sight of Adisesa possessed of sych greatness creates in the 
Mukta a thousand phased and single minded desire for the 
enjoyment of the Lord even as AdiSesa does with his thousand¬ 
faced and single necked body... 

As the Mukta drawas near he becomes the cynosure of the 
two thousand eyes of Adisesa. He has a full vision of the Lord of 
Sapphire-hue on the white Adisesa and joins the company of the 
Superior Angels for whom the Lord is .the single object of worship 
'aiid enjoyment. The Mukta has thus attained the utmost proximity 
to the Lord and stands before Him. 

\^7. Mukta Before The Lord 

Therp was a time when the Mukta was a Jiva caught up in the 
cycle of births and deaths from time immemorial. By a stroke of 
fortune due to some Punya, he adopted some means to please the 
God who alsoNpromised redemption; and as a mumuksu he waits 
for the rime of departure from this world. During his sojourn here 
his lon g in g fo^e attainment of the Lord becomes greater and 
greater day by day. His daily prayer is; AA^en shall I see with my 
eyes Bhagavan Narayana, who is the Ruler, Deity and riches of my 
race, who is my Mother, my Father and my all? When shall 1 
contact with my head the two lotus-like feet of the Lord? When 
shall I enter the two lotus-like feet with a desire to serve there 
giving up all craving for other fonjtis of enjoyment? When shall I, 
having become fit to serve at Bhagavan’s lotus-like feet and having 
such service as my sole joy, render service at His feet? When will 
the Lord look at me with the cool ^ance of His eyes and command 
me with His sweet, cool and pleasant voice to render service to. 
Him?’ 

Such has been the longing of the Jiva day and nij^t. When the 
final moment comes, he casts his body and soars up high embraced 
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by the arms of the Paramatma residing in his heart to readi 
VaikunAa. When he arrives there having been released from all 
bondage, he is welcomed heartily by all the denizens and taken 
before the Lofd who has been eagerly looking for the company, of 
the Jiva. 

The Lord, with His Consorts, is seated on the divine and 
magnificent couch, the body of Adi^esa. The Lord on the Adde9a 
resembles an emeraldmountain perched on a gold mountain. He 
is the Lord of all the Nityasuris of the Paramapada and 
undisputed sway over all the worlds. He is between the ag» of 
boyhood and youth. His body in the midst of a flood of radiance 
resembles a million suns assembled in one place. The Lord hM a 
beauty which imparts nourishment to the Universe and a lustre 
equal to that of tens of thousands of full-moons. 

__ The Lord is the Supreme Ruler of the Universe; and Lak§nd» 
Bhumidevi and Nlladevi, his three Consorts are like His thr^ 
qualities—Mercy, Forbearance and Munificence Incarnate. 

His right is Laksmi, who is in every way worthy of Him ^ 
pleasing to Him by Her nature, beauty, character and . 

is the Nectar of nectar and Her charm so infinite and bewtdui^ 
that it always appears new and fresh and evokes surprise W 
unseen before, though enjoyed for ever. Lak$mi is ever uniw 
with the Lord in aU His forms. Supreme as weU as 
with Her abode on His chest adorns Him like a 
garland. By Her glances Lak$mi confers on all every kind 
wealth and prosperity. Standing/beside the Lord * 

cha rmin gly blue complexion. She is like a steadfast 
shining in the midst rof a water-laden cloud. As the^^w®* 
Consort of the God of gods. She has majesty, and as tte 
Mother of the Universe She has easy accessibility. La kyu ”” 
whole Vaikuntha with the splendour of Her fonn. Sw 
to all the attendants like Adi£e$a, V4vaksenu;^d yhers to rendw 
the service due to the Lord in states and Her statu^ 

Mch that along with the Lord as Her co«mterp^. She w w 
Supreme Ruler of all, the object of enjoj^picnt of all, and tnc 
recipient of th& services of aU. 

On the left of the Lord on the throne is Bhflmid evi,^ If 
said to be the alter ego of Laksmidevi. She is Wue in oomjdeiioo 
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quite befitting the azure-coloured body of the Lx^rd, and serves as 
a model for the same which is also described as being dark green in 
colour. By the side of BhumidevT is NiladevI who is beautiful and 
charming like a fresh-blown blue-lotus. With Her divine form, 
charming dalliance, and generous acts, NiladevI lulls the Lord into 
Yogic Slumber; and mak^i Him oblivious of the faults of the 
erring souls. Thus She averts the displeasure of the Lord on them. 
Both Bhumidevi and Niladevi are on the left as if to indicate to the 
devotees the proper place for them to stand and serve. 

Thus the Lord, with His three Consorts, 6rl, Bhumi and Nila 
is seated on the divine couch Adi^esa. He is the unconditioned 
Master of ail and to Him service is to be rendered. He is again the 
one object of unsurpassed enjoyment and so is Rasa (Bliss) and 
Ananda (Joy) to those that serve Him. The Mukta has a perfect 
vision of the Lord and His Consorts and enjoys them to the fullest 
extent with his knowledge which has become all-expensive and 
knows no limitation at any time thereafter. 

The Divya-mahgala-vigraha or the form of the Lord which the 
Mukta enjoys is said to be superior even to the essential nature of 
the Lord which is blemishless and blissful. Therefore the Lord 
Himself is enamoured of it in preference to His essential nature 
(Svarupa). It is a four-armed Nectar. Its hue is like that of the 
water-laden clouds playing on mountain tops, fresh blown blue 
lotu^s floating on water, the deep blue sea with its surging waves 
or the dancing peacocks in the midst of green verdure. It is again 
like gold or azure. The divine body with the limbs in perfect 
proportions and with the ornaments in faultless decoration is a 
perennial source of infinite Bliss to the Angels thre. The Mukta 
also becomes lost in its enjoyment and in the manner of the 
seekers after release, sings, praises and dancees. All his gestures 
are pleasing to the Lord. And the Mukta bursts out in the eulogy 
of the Lord. 

38. Mukta*s Eulogy of the Lord 

The Vedas and particularly the Upanisadic portions of them, 
are the only source from which we can acquire a knowledge of 
Paramatma, the Lord, and His Nitya-vibhuti. Sri Vaikuntha. The 
Alvar^, and saints and sages like them, have been blessed by the 

/ 
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Lord with a direct vision of all this, and therefore they have been 
able to experience the beautiful form of the Lord and His 
qualities, this has transported them into raptures and they have 
poured forth their souls in songs praising the beauty of the Lord, 
the charm of His qualities and the glory of His possessions. Their 
songs, therefore, are but an elaboration of the ideas revealed 
briefly by the Upanisads. From this we can know for certain that 
the teachings of the Upanisads about the beautiful form and 
auspicious qualities of the Lord are not a mere figment of 
imagination, but a representation of truth. This is corroborated by 
the Alvars, who saw, enjoyed and sang. 

And now to the history of the Jiva. When the JIva is redeemeid 
from Sarhsara by the Merciful Lord and taken to Sri V^unth^ 
perfect visionof the Lord, His consorts and all His retoue and 
paraphernalia. He sees that the Nitya-suris or Ever-free Souls Me 
ever praising ihe Lord and serving Him in diverse ways. 'We 
Mukta also becomes one of them and begins to enjoy the 
them. The bliss of experience is so immense that he can hardly 
contain it within himself, and as an outlet for the overflowing Joy, 
he bursts forth into songs eulogising the Lord and His beauty. 
What tKe Mukta enjoys and sings there in Sri Vaikuntha is very 
much akin to the experiences of the Alvars here. So if we dive into 
the songs of the Alvars, we can have an idea of the experience of 
the Mukta in his enjoyment of the Lord. Such sonM have been 
called up and strung together for our benefit by Sri Vedanta 
De^ika, our great Acharya, in one of his Rahasya Granthas, 
paramapada Sopana, by name. Sri De^ika was an incarnaUon of 
God Himself and therefore, on account of his omniscience, he had 
an insight into all that the Jivatma longs for here as a Mumuksu 
and enjoys there as a Mukta. We can do no better than give a 
rendering in English of a few of those passages brimming wim 
love, ecstasy and devotion for the benefit of our readers while 
dealing with this part of the subject. 

Now the Mukta is in the divine presence of the Lord on His 
Serpent-Couch (AdUesa) and has a fuU and direct vision of the 
Lord. He is lost in the sudden flow of Bliss and then slowly collects 
himself. He observes closely the various beautiful limbs of the 
Lord from head to foot one after another and begins to sing their 
glory to give vent to his feelings even as the Nityasuris are doing. 
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Hie lovely face of the Lord adorned by the sparkling crown is. 
the first thing to be enjoyed in all its details. The radiant crown on 
the Lord’s head attracts the eyes of the Mukta. It looks as though a 
thousand suns are assembled together and shining in one place. 
Below it are seen the soft curly locks of hair which vie with 
pitch-dark night in hue. The two—^the light of the sun and the 
darkness of the night—^are really incompatible, but by the unique 
power of the Lord to reconcile things that are mutually contradic¬ 
tory, the two have been brought together in a harmonious 
combination. The Mukta sings about the crown in joy: “Can it be 
that the radiance of Thy face, O Lord, has blossomed as the 
lustrous crown on Thy head or is it a crown?” 

—Timvoimozhi 3-1-1. 

Below the crown are the soft locks of hair gently moving. 
They are dark and glossy like a swarm of bees which are hovering 
about eager to drink the honey from the lotus-face of the Lord. 
The Mukta looks at them and says: “Are these a bunch of fine 
threads spun out of the innermost fibres of the all-powerful 
daricness that envelops the entire Universe? No, it cannot be. 
Where is so much beauty in it? They are really the locks of hair 
that adorn Iby head.” 

—Timvoimozhi 7-7-9. 

The eyes of the Mukta then come down and settle on the 
arc-like forehead with the curly locks of hair playing above. It 
resembles the curved digit of the moon on the eighth day of the 
Kght-foitnight—Astami-candra in Sukla-paksa—one half of the 
moon shining with lustre and the other half embraced by a shade 
of darkness. Seeing the forehead, the Mukta wonders if it is the 
spotless moon that perpetually shines devoid of the two states of 
waxing and waning or if it is poisonous leaf that torments those 
who have fallen in love -with the Lord. 

‘^Timvoimozhi 7-7-7, 

Below the forehead are the two dark and curved eyebrows 
which have a charm of their own. They are like two blue lines 
drawn to test the sublime beauty of the forehead even as the purity 
of gold is tested by rubbing it on a touchstone. The Mukta begins 
to muse as he sees them: “Are they a pair of bows that are strung 
ready to strike at the life of the poor devotees'who are in love? Or 
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are they the sugar-cane-bows of Manmatha, the God of Ln^' 
po^essed of ever-lasting qualities?” 

—Tiruvoimozhi 7 - 7 -<; 
o 

The lovely eyes below- the eye-brows now attract the 
attention of the Mukta. By their charm they vanquish those who 
** arrogate to themselves the quality of rulershi^ which belongs to 
the Lord and make them fall at the feet of the Lord, saying: 
“Homage to Thee, the Ruler of all rulers.” The Lord’s eyes are 
dark and big, sparking and-marked by ijosy lines. Seeing them the 
Mukta says: “I know not if they are a couple of gods of death'^ho 
consume the lives of the helpless devotees in love or if they are. the 
bewitching eyes of Krsna, the wielder of Cakra.” 

—Tiruvoimozhi 7-7-1. 

Between the eyes and lower down is the long and divine nose 
of the Lord that breathes the fragrance of the Vedas. The sight of 
it sets the Mukta thinking: “Is it really a creeper of the Kalpaka 
plant that rises from the ocean nearby or is it a tender sprout?” 

—Tiruvoimozhi 7 - 7 - 2 . 

39. Mukta*s Enjoyment of Blist 

The Mukta or the Freed Soul is in the immediate presii^nce of 
the Lord and has a full vision. He enjoys the Lord’s beautiful 
features. He begins with the crown on the head and passes pn to 
the locks of hair, the forehead, the eye-brows, the eyes and the 
nose. He gives expression to the thoughts that surge in his mind as 
^ he sees them one after the other. 

His eyes next settle on the Lord’s cheeks. They are soft and 
glowing, and serve as shining mirrors to the Divine Consorts on 
either side. Their sublime beauty is beyond description and so the 
Mukta gives up the attempt to describe the cheeks and 
about describing the parts of the face around them. He sings: mg 
and red are the eyes; rosy and ripe are the lips; and like pearls do 
the teeth sparkle in the mouth. The dangling ear-rings, fish-like in 
form,, are shedding' rays of lustre.” 


—Tiruvoimozhi 
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*u arrest the eyes of 

the Mukta and he exclaims in wonder: “Is it a fruit that is always 

npe' Or is it the invincible sin of mine, a confirmed sinner? Or is it 
a piece of fresh coral full of beauty? How charming is the fragrance 
e ips. Can we say it has the fragrance of camphor or it has the 
weet odour of the lotus-flower? The beautiful coral-like lips-have 
they a sweetness that is perpetual? 

- —Tiruvoimozhi 7-7-3. 

With emotion that he can 
^d y Gnd words to give expression to it. Seeing the state of the 
Mukta, the Lord puts on a smile on his rosy lips that reveals the 
pearl-white teeth within. The pure smile on the Lord’s face is 
bewitching and it leaves the Mukta in a puzzle- “Is it 
uncommon lightning of white hue that shines perpetually and 
sheds a rosy lustre? Or is it the radiance of the beautiful teeth that 
ravishes my soul?” 


—Tiruvoimozhi 7-7-5. 

Then the eyes of the Mukta travel beyond and settle on the 
lovely ears that are like swings of lus^e. Now he puts the question* 
“Are they the ears of the Lord or but a sprout that gives birth tn 
fish (i.e., fish-like ear-rings)?” 

—Tiruvoimozhi 7-7-6. 


Before leaving the face, the Mukta dwells once again on the 
beauty of the entire face to which even the moon with all its lustre 
in full spreading around is not equal. He exclaims in wonder: “Is 
that a radiant disc adorned by its own lustre (the face), and 
possessed of lotus-flowers (eyes), a creeper (nose), coral (lips), 
bows (eye-brows), the self-adorned pearls (teeth), sprouts (ears) 
and the cool and splendid digit of the moon (forehead)?” 

--Tiruvoimozhi 7-7-8, 

After the face the neck of the Lord is the object enjoyed by 
the Mukta. He thinks of the voice proceeding from within which is 
loving^ sweet and majestic as the L^rd accosts those that are eager 
to serve and gives them commands. There are three lines round 
the neck which are not different from the impressions left by the 
shining bangles on the wrists of the Consorts (while being 
embraced by them). The shape of the neck is like that of the 
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Conch (Pahcajanya), but rendered blue by the complexion of the 
Lord. The Mukta says: “This is the throat that swallowed the 
worlds at the time of deluge to preserve them and that brought 
about my redemption.” 

(Amalanadippirdn 6) 

Then the arms of the Lord attract the eyes of the Mukta. They 
are four in number as if to show that the Lord can confer all the 
four kinds of Purusarthas or goals of life, namely, Dharma 
(Virtue), Artha (Wealth), Kama (Pleasure) and Moksa (Salva¬ 
tion). They are the means by which the Lord bestows Himself and 
His all on those who love and render service to Him, however 
small it may be, as in the c'ase of Hanuman whom Rama embraced 
in order to recompense for the service he rendered. The arms, says 
the Mukta, are like the divine Kalpaka trees, both in shape and 
quality-strong and sturdy in form as well as munificent by nature. 

The broad chest between the arms is the next thing on which 
the Mukta feasts his eyes. It is beautiful like an emerald slab and 
adorned by dangling strings of pearls. Srivatsa, the trian^M 
mole, and Kaustubha, the divine gem, set off its beauty which is 
a gain enhanced by the Vanamala, the divine garland of flowers of 
variegated colours. It is a source of joy and hence it is that Laksnu 
is perpetually seated there, all the while saying: “Icannot be aw^y 
from this even for a moment.” The Mukta sa)«."It is tins love^ 
chest adorned by the necklace of pearU tha^has enslaved aM 
redeemed me.” 

—Amdtaned^pirOn 5 


Below the chest is the stomach in which the Lord keeps ^ 
worlds during times of deluge and preserves then®. 
struck by the wonderfiil nature of the stomach and exclai^. i n 
Lord swallows in a gulp all the worlds with the seven clouds, ^ven 
seas and seven mountains; and yet there is room m His s o 
and His appetite is not satisfied.” 

—Tiruvoimozhi lOS-2, 


Then the yellow garment (Pitarfibara) of the Lord catches the 
riukta’s eyes. On the Lord’s body which resembles m emerald- 
nountain, the garment of golden hue seems to shed the lustre or. 
he gem. The Mukta asks the Lord Himself: “The radiating lustre 
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of Thy waist seems to spread around as the s hining garment and 
the various ornaments of Thine. Is it not so?” 

—Tiruvoimozhi 3-1-1, 

The Mukta comes lower still and beholds the strong shanks 
which run fast to redeem the erring souls who are ever walking fast 
in the path of birth and death. He wonders at the indescribable 
beauty of the shanks which, in shape, appears to be the model, as 
it were, to the bugle of the God of Love (Manmatha), or the 
betelbearing cup or the quiver of arrows. He exclaims: ‘How 
beautiful they are!’ 

The Mukta next looks at the beautiful feet of the Lord that 
are impartial and stand as a common deity of worship to all the 
souls good and bad alike, and that are borne even by the Vedas 
as a crest-jewel on their head. He begins to admire them and say: 
“The sign of a conch in one foot and that of a discus in the other”; 
and “the ten toes in the two feet; how beautiful and in perfect 
proportion all of them are!” 

—PeriaivSr HfUmozhi 1-7-6: 1-2-2. 

Under the feet there is a lovely lotus flower on which the Lord 
stands—the Adhara-padma. The Mukta sees how the lotus and the 
feet are befitting each other and wonders: “Is it a lotus or the 
lustre of the feet that has blossomed as such?” 

—Tiruvoymozhi 3-1-1 

Thus the Mukta observes and enjoys the divine limbs of the 
Lord which seem to adorn one another and concludes: “The chest 
and lips, eyes and arms, navel and feet and garments of the 
handsome Lord—they are like a bed of lotuses on a mountain of 
Zephyr.” 

—TiruvoymozM 8-9-1 

40, The Ascent Of The Mukta on' The Divine Couch 

The JIva, who was running away from Paramatma all these 
ages, now comes back to Him like the prodigal son to his father. 
Paramatma feels happy and showers His love and affection by fully 
manifesting Himself. The Jiva too sees the divine and auspicious 
form (DivyamaAgala-vigraha) of Bhagavan and enjoys it from 
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head to foot, limb by limb, adoring and praising each one of them 
as best as he can. 

Then the Jiva beholds the ornaments on the body of 
Bhagavan that are befitting Him and loved by Him. “All of them 
are beautiful and shining like lightnings with a steady glow. The 
sword and the crown, the conch and the discus, thread and 
necklace—^many are the ornaments that adorn my Lord who 
showers on me the great love He has for the Transcendent World 
of Splendour (Nitya-vibhuti)”— says the Mukta. The Conch and 
the Discus are weapons that adorn each other, but in the arms of 
Bhagavan they are ornaments also. They shine on His body like 
the bright Sun and the full-Moon perched on a great mountain of 
black pigment. The Mukta wants to sing their praise and begins: 
‘The Conch and the Discus.’ But he is so overwhelmed with joy 
that words fail him and he completes what he wants to say by 
joining his hands in salutation. 

The Jiva is charmed by the auspicious qualities of the Lord 
which endear Him to all even as the qualities of depth and 
sweetness of the Milky Ocean do. They are usuaUy classified under 
two heads—Paratva and Saulabhya. Under Paratva come the 
qualities that establish the supremacy and the pre-eminence of Ae 
Lord, and under Saulabhya those that make Him easily accessible 
to all. The Mukta speaks in wonder: ‘Thy lovable qualities. My 
Lord, that are sublime and unexcelled! They are so fascinating that 
they draw the mind of even a sinner like myself.’ 

^Tbiivoymozhi 


The Jiva feels highly gratified that he is able to see and enjoy 
Bhagavan—His handsome features, charming ornaments, shining 
^pons, and auspicious qualities. The bewitching eyes erf me 
Lord seem to speak and convey the message of love, and His 
qualities like amiability <»mfort, and console the Mukta. He feels 
encouraged and walks near me footstool where stands Sn 
iSathakopa me Divine Footwear or Paduka of the Lord. In all 
humility he prays to Bhagavan: ‘Lord of Sri Vaikuntha! Thou art 
possessed of unexcelled Bliss! Be pleased to place TTiy feet on me. 
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Bhagavan is immensely pleased by the love and devotion of 
the Jiva, and crowns his head with His lotus-like feet that lend 
fragrance to the hands of even the Divine Consorts, Laksmi and 
BhumI — Laksmi, who by Her tresses bestows fragrance on all 
including Bhagavan, and Bhumi, whose very nature is sweet 
fragrance. This is really an act of coronation for the Mukta to 
proclaim him as the undisputed sovereign of the domain of 
Service, not only to the Lord, but also to those that adore Him. 

At long last the desires of the Jiva have been realized, who 
has been earnestly praying: ‘Confer on me Thy Mercy, O Lord, so 
that I may avoid falling before others in supplication and I may 
attain the good fortune of being under Thy feet.’ (Tiruvoymozhi 
3-2-4) Now the Mukta joyfully sings from experience:— ‘The 
tender and flower-like feet of the Lord abiding in my heart are on 
my head—the feet that cannot be easily attained. I feel blessed and 
happy as though I am in the midst of an Ocean of Nectar.’ 
Tirunedunandakam-1, Tiruvoymozhi 4-9-9, Perialvar Tiru¬ 
voymozhi 5-4-7 Encouraged by the Bliss of experience, he resorts 
to Bhagavan’s feet that are the only prop for the destitute. Holding 
those feet for support, he places his feet on the Divine Couch, 
Adi^esa and ar>cends it. 

The lotus-eyed Bhagavan, Who is the protector of all and 
Who is a Mother and Father, feels immensely happy as one would 
be by having his dear son on his lap. By His innate affection He 
confers on the Jiva all the qualities natural to him, but which were 
not manifest so far, and blesses him with a permanent seat under 
His feet—^the only place proper for all the souls under all 
conditions and for all time. Bhagavan is the loving Master of the 
Universe and so feels that the redemption of a JTva is His own 
gain, though it is the Jiva who stands to gain by it. Bhagavan wants 
to increase His joy by hearing the Jiva himself speak about his 
redemption and good fortune, and so lovingly puts the question to 
him—“Who are you?” 

The response^of the Mukta to this loving question of Bhgavan 
will follow— 


41, Mukta’s Prayer 

Once the Mukta has reached the presence of the Lord, the 
realization dawns on Jiim that Paramatma has redeemed him from 
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41. Mukta’s Prayer 


the abyss of Saihsara. When he was in it, the Mukta used to think 
because of the immense disparity between himself and the 
Paramatma—“Where am I, the worst sinner, and where is the 
Lord with His Ocean-like greatness?” Now he has been taken 
away from the midst of the numberless souls in bondage and made 
one of the numerous Muktas and Nityasuris in 5ri Vaikuntha. 
However much he may desire, the Mukta is not able to find any 
recompense to the Lord for the great help He has given. So with 
all humility he submits to the Lord the thoughts that surge in his 
mind in the following words: 

“I am Thy-^lave, my Lord, but from beginningless time I was 
sunk in the Ocean of Saihsara-cycle of births and deaths. But now 
I have realized my real nature that I am inseparable from Thee as 
an attribute of Thine and am steeped in Thy Divine essential 
nature which is an immeasurable Ocean of Sweet Nectar. I have 
also realized the truth that Thou art the Inner Soul of all the 
worlds and that my essential nature is dependent on Thy essential 
nature, that all my movements—^forward or backward are 
dependent on Thy will, and that Thy pleasure is my pleasure. 


My nature is such that the specific names like man, god etc., 
do not signify me. Vx letter ‘M’ in the Pragava reve^that I OT 

the Dasa or ‘slave’ of Paramatma i.e.. Thyself; and so Dasa is the 

only name for me. 


“Thou art the Lord of the Eternal Angels resident in the 
Highest Heaven, and I have become one with Thee like honey and 
milk, ghee and sugarcane juice and nectar. I have attained an 
absolute expansion of knowledge by which I see myself in a 
beings of all the worlds. I have taken everything that exists in S 
Vaikuntha as well as the human world as instruments in rendering 
service to Thee. 


“All the joys of all the souls resulting from the enjoyment of 
wealth on earth or in Svarga (i.e. Ai^varya) or from the enjoyment 
of the Pure Self (i.e. Kaivalya) can but be called a drop in the 
Ocean of my happiness which is insatiate and unlimited. I am 
experiencing Thee and am having thoughts of singing Thy sublime 
Glory which is beyond the ken of even the Vedas.-1 can proudly 
say with Nammalvar that no one can equal me in eulogising Thee, 
the Lord of Vaikuntha. 
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“My earnest prayer to Thee is that Thou shoixldst be pleased 
to take me as Thy servant and accept perpetual service at my 
hands”. 

Paramatma hears this humble prayer of the Mukta and is 
immensely pleased as a father will be on hearing the lovely lispings 
of his innocent ^Id still in the stage of suckling. With pride and 
gratification, He looks at the face of Laksmi, the universal 
Mother, seated beside Him. The whole world rests on the play of 
Her glances. The Lord is always guided in His acts by Her wishes 
expressed by Her glances which control the differences in the 
status of the souls in bondage. He looks at Her, because She 
always give more than what is prayed for. 

Thus both the Lord and His Consort are of identical opinion 
in blessing the Mukta, who, therefore, is the recipient at once of 
the Grace of the Lotus-bom Laksmi and the Universal Master. 

This is only the beginning of the complete and perfect 
realization of God that falls to the lot of the Released Soul 
(Mukta) in Moksa. The Mukta is omniscient like Paramatma, and 
by this infinite and all-embracing knowledge of his, he has a direct 
vision of the essential nature, form, qualities etc. of the Lord. This 
vision is delightful and so he wants to have more and more of it. 
This is known as Para-bhakti or Higher Devotion. It is different 
from Bhakti, which is its cause aind which is born of the study of 
the Scriptures and the company of the good. 

As the Para-bhakti or Higher Devotion continues, the 
all-embracing knowledge of the Mukta also grows and this is called 
Para-jnana or Greater knowledge. This is like the vision that 
Arjuna had of the cosmic form or Virat-svarupa of Bhagavan ^ri 
Krsna as described in Vi^varupa-adhyaya (Chaper XI of Bhagavad 
Gits). As a result of this knowledge the Mukta’s zeal for the 
enjoyment of the Lord grows more and more intense and it .takes 
him to the stage of Parama-bhakti or Highest devotion. This is that 
stage in which the JIvatma cannot exist even one moment without 
the experience of Divine Bliss, blammalvar was in this state in the 
last decade of his Tiruvoimozhi and he even went to the extent of 
swea ring on the name of the Lord and on that of His Consort that 
He must show Himself and give His enjoyment. The stages of 
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Para-bhakti, Para-Jnana and Parama-bhakti are going on endless¬ 
ly in a cycle in the Mukta and therefore the joy is insatiable. 

In this manner the Released Soul has the Bliss of the 
experience of Paramatma which is full, continuous, eternal, clear 
and having no other end in view, and which results from 
Para-bhakti, Para-Jnana and Parama-bhakti. The Mukta finds his 
sole fulfilling all the purposes of Bhagavan in all states and 
situations without any exception owing to the infinite and 
unequalled delight arising from such an experience. 

Such is the nature of the highest goal or Parama Purusartha of 
the individual Soul—^the enjoyment of Bhagavan which finds its 
fruition and development in His service, which ha^ a beginning,, 
but no end. 


42. The State of Release 

The Mukgror the Freed Soul has attained the Highest Goal 
(parama-purusartha) which consists of the enjoyment of Bhaga¬ 
van with all His attributes—^form, qualities, Nitya-Vibhuti, and 
Llla-Vibhuti. This enjoyment finds its fulfilment in service to 
Bhagavan. The word ‘Paramapada’ used in this connecijion 
signifies three things: Svarupa or the Essential Nature of 

Bhagavan; (2) Sri Vaikuntha or the Highest Heaven; and (3) 
Jiva-svarupa or the essential nature of JIva—since the feature of 
filing the object of attainment and enjoyment is common to all the 
three of them. The svarupa of Bhagavan is called Paramapada, 
tecause it is the ultimate and supreme object of enjoyment, being 
of unsurpassed agreeableness. The perfect enjoyment 
Bhagavat-svarupa occurs only after reaching the most delightfu^ 
region far superior to all others. Therefore that region, Sri 
Vaikuntha also is known as Paramapada. The svarupa or the 
essential nature of the Jiva, which has for its attributes knowl^edge 
and happiness, is also referred to by the term Paramapada since it 
is the recipient of this joy resulting from the attainment of 
Bhagavan and since it is also among the Vibhutis or the glorious 
possessions of the Supreme Lord. In short, Bhagavan and His two 
Vibhutis—-Nitya and Lila—are the objects of enjoyment for the 
Mukta in the State of Release. 






Viiistadvaita 

Here a doubt may arise; one can understana the statement 
that Bhagavan and His qualities that are auspicious. Nitya-Vibhuti 
which is the abode of Suddha Sattva, and one’s own essential 
nature which is self-luminous and blissful are objects of delight to 
the Mukta. But the objects of Llla-vibhuti i.e., this world of ours, 
are found to be disagreeable by sense-perception and other means 
of knowledge. The Sastras also lay down that they should be given 
up. How can then the objects of this world be agreeable to the 
Mukta? It was he who had personal experience of the disagreeable 
nature of those objects when he was in Samsara and it is he who 
has now been lifted away from them by the Grace of Paramatma. 


The answer is: there is nothing inconsistent in this. They 
appeared to be disagreeable to the JIva when he was in Sarhsara 
because of the Karma which was sticking to him from time 
immemorial. Now he has been freed from all Karma and has 
become a Mukta. He looks upon those objects as the glorious 
possessions of Bhagavan, his Lord, and therefore they are 
agreeable to him. This can be substantiated by two illustrations 
from life- Milk, which is normally sweet, is bitter to the taste of a 
person who is suffering from excessive bile; but it tastes sweet to 
the sameman when he is cured of that disease. Again when a 
prince is in the prison house undergoing punishment for some 
offence committed by him, the prison is disagreeable to him. But 
when the emperor is pleased to set him free, anoint him as the 
crown-prince and allow him to enjoy all pleasures similar to his 
own, the same prison-house, though it has not undergone any 
change, is agreeable to the prince, since it is now a symbol of his 
father’s glory. Thus the same object is found to be agreeable and 
.. agreeable to the same person under different circumstances on 
account of some adventitious conditions. 

As long as the Jiva is in this world bound by Karma and is not 
ed vvith union with the Lord, the objects of this world will 
^ ^^^ar disagreeable or slightly agreeable. But when he becomes a 
and enjoys without intermission the Bliss of Bhagavan, the 
e objects are agreeable as they are the glorious possession of 
th^Lord. Therefore there is nothing inappropriate in this. 

The Mukta also renders service to the Lord which is the result 
of the overflow of love born of the perfect enjoyment of Brahman. 
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peoDle about tk**^ doubts are likely to arise in the minds of 

the doubtc ch ® ®**d other things and it is essential that 

doubts in hk^**^*^ **!**® cleared. He has anticipated many such 
we shall next and has also cleared them. God willing^ 

under the titi them in the form of questions and answers 

under the title ‘Vidishtddvaitic Catechism’ 





VUistadvaita 

Here a doubt may arise: one can understana the statement 
that Bhagavan and His qualities that are auspicious, Nitya-Vibhuti 
which is the abode of Suddha Sattva, and one’s own essential 
nature which is self-luminous and blissful are objects of delight to 
the Mukta. But the objects of Lila-vibhuti i.e., this world of ours, 
are found to be disagreeable by sense-perception and other means 
of knowledge. The Sastras also lay down that they should be given 
up. How can then the objects of this world be agreeable to the 
Mukta? It was he who had personal experience of the disagreeable 
nature of those objects when he was in Saihsara and it is he who 
has now been lifted away from them by the Grace of Paramatma. 

The answer is: there is nothing inconsistent in this. They 
appeared to be disagreeable to the JIva when he was in Samsara 
because of the Karma which was sticking to him from time 
immemorial. Now he has been freed from all Karma and has 
become a Mukta. He looks upon those objects as the glorious 
possessions of Bhagavan, his Lord, and therefore they are 
agreeable to him. This can be substantiated by two illustrations 
from life. Milk, which is normally sweet, is bitter to the taste of a 
person who is suffering from excessive bile; but it tastes sweet to 
the sameman when he is cured of that disease. Again when a 
prince is in the prison house undergoing punishment for some 
offence committed by him, the prison is disagreeable to him. But 
when the emperor is pleased to set him free, anoint him as the 
crown-prince and allow him to enjoy all pleasures similar to his 
own, the same prison-house, though it has not undergone any 
change, is agreeable to the prince, since it is now a symbol of his 
father’s glory. Thus the same object is found to be agreeable and 
disagreeable to the same person under different circumstances on 
account of some adventitious conditions. 

As long as the Jiva is in this world bound by Karma and is not 
blessed with union with the Lord, the objects of this world will 
appear disagreeable or slightly agreeable. But when he becomes a 
Mukta and enjoys without intermission the Bliss of Bhagavan, the 
same objects are agreeable as they are the glorious possession of 
the Lord. Therefore there is nothing inappropriate in this. 

The Mukta also renders service to the Lord which is the result 
of the overflow of love born of the perfect enjoyment of Brahman. 
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Therefore the ultimate goal of attainment is the. full and perfect 
enjoyment of Brahman which extends also to those services that 
are done with love by the Mukta. 

When this experience of Supreme Bliss has once been 
attained, there is no end to it, for it continues for all ti^. The 
Mukta who attains this Bliss is never born again in this wond 
which is ever changing and which is the abode of suffering. But e 
may come here, even as Paramatma does, by his own free will an 
pleasure and that also is of a form of service to the Lord. Even 
when he comes, there is no diminution in his knowledge or 
enjoyment of Brahman. It is in this sense that it is stated m the 
^astras that there is no return to Sariisara for the Mukta. 

It can also be seen that there is nothing which will bring ^°ut 
the return of the Mukta to this world of ours against his will. For it 
he has to come, it must be due to one or other of the following 
reasons: his own desire, his ignorance, or the will of 
Who is absolutely independent with no one to question ‘ ' 

When the Mukta w^s in Saitisara (this world of ours), e 
realized to a certain extent the trifling and transitory 
worldly pleasures and had an aversion to their enjoymen . 
those defects are clearly perceived by him and so he wi j^. 

desire for them. The enjoymen. of - 

world and the enjoyment of his own pure self—both 
independent of Paramatma—will have no attraction for ; 

IX'^desire is .0 enjoy the Supreme Bliss of Paramatma _an4 
therefore he will not think of coming back to Samsara ou 
free will or choice. 

fjor is there the possibility of the Mukta’s 
ianorance. Karma in the form of Punya or Papa f 
mind and thereby produce false knowledge or 
Mukta has been freed from all Karma, he has «.smed ^ 

knowledge about the nature of all '™”7'hich there 

So ther® is "o foom for ignorance in him, oeca 
may be a return. 

Lastly the Mukta will not be MKmay be 

:u^7br.h“srof:^^^^^^ un<,ues.ionable 

11 
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independence or caprice. Both the causes do not exist here. The 
Mukta is no longer under the sway of the ^astras which are the 
commands of'the Lord. So there is no question of his violating 
thenj and thereby incurring the displeasure of the Lord. So he does 
not fall into Saihsara. On the other hand the Mukta is now 
omniscient and he directly perceives the wishes of the Lord and 
acts accordingly. True Paramatma is absolutely independent and 
there is no one above Him to check Him if he should turn away the 
Mukta. But He will not do so, for He loves the Mukta as His own 
Self and would not like to part with him. Even if the latter should 
desire to go back to Saihsara and offer some one as a security, 
Paramatma would not allow him to go^ 

Thus there is no return of the Mukta to Saihsara either by his 
own choice, or because of his ignorance or due to the will of 
Paramatma. Therefore the ultimate goal of attainment known as 
Mukti is eternal for him and it will last as long as his soul lasts. This 
Mukti is Paripurna Brahmanubhava and is of the nature of perfect 
and full enjoyment of Paramatma (known as Para brahman) and 
all that pertains to Him—^His essential nature (svarupa), delightful 
form (vigraha), auspicious qualities (Kalyanaguna) and glorious 
possessions (Nitya and Lila vibhuti). As stated already, this 
enjoyment does not stop there, but overflows into service to 
Paramatma—service of all kinds, at all times and under all 
^tuations, for which there is no end—in a region from which there 
no return. 

SarvadeSa-sarvakala-sarvdvasthocita-sarvavidha-kaihkarya 

With this we conclude the section on Purusartha which is the 
last of the three prameyas or objects of knowledge, the other two 
beifig^ Tattva and Hita (Reality and Means) already dealt with. 

We shall now take up the Pramanas or Instruments of 
Knowledge in Vi^istadvaita, which give us the knowledge of 
Tattva, Hita and Purusartha. 



IV EPISTEMOLOGY 


43. Theory of Knowledge 


So far we have been dealing with the fundaomental doctrines of 
ViSistadvaita under the three heads of Tattva (Reality). Hita 
(Means) and Purusartha (God). In this we have followed the 
method of treatment shown by our Acl^as. TTie Tattvas are 
three: Cetana (Sentient being), Acetana (Non-sentient object) 
and iSvara (the Ruler). Kvara is ^riman Narayana and He is the 
Supreme Reality (Para Tattva). The other two are Avara Tattvas 
(Lower Realities). Sriman Nmayana is the Supreme Soul or 
Paramatma as He supports, controls and has for His purpose all 
the other things- So the latter—^that is the Cetanas and Acetnas 
are the body of Stiman Narayana as they are supported and 
controlled by Him and exist solely for His purpose. He is the 
Supporter, Controller and Master; Adhara, Niyanta and Sesi. The 
and Acetana are the things that are supported and 
controlled and are subservient. They me His b^ Adheya, 
Vidheya and 6e§a and so He is their Atma. This body-soul* 
Relationship (^anra-atma-bhava-sambandha) is the most impor¬ 
tant of the fundamental doctrines of ViSistadvaita and this is the 
key which brings about the reconciliation between the apparently 
contradictory passages in the Upanisads known as Bheda Srutis 
and Abheda Srutis. The Bheda Srutis declare the existence of 
several objects whereas the Abheda Srutis proclaim the existence 
of only one Supreme thing to the exclusion of aD. 


>pjie second main topic dealt with is Hita or the Means for the 
attainment of the Goal. The greatest means or Parama Hita is 
Bhaktiyog* or Ptapattiyoga according to the competence of tn 
person who adopts it for attaining a fruit. 


The third main topic is the Highest Goal (Parama Puimsartha) 
which is Moksa or Salvation, which is all-embracing and eternal 
service of the Lord resulting from the attainment of Supreme 
Bliss caused by the enjoyment of the Svarupa (Essential Nature) 
and W® qualities (Guna) and glorious possessions 

(Vibhutis) of Para Brahman. 
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These three—Tattva, Hita and Punisartha are collectively 
known as the Prameya or the Objects of knowledge. That w^hich is 
the source Of knowledge is known as Pramana or Instruments of 
knowledge, which we shall take up now. 

The first problem of philosophy is ‘What can 1 know?’ It is the 
problem of knowledge, its origin and nature and validity. All 
branches of learning—that is, Sastras like Tarka, NCmaihsa and 
Vyakarana have devoted considerable thought on this problem 
and have arrived at conclusions which are different. In Indian 
Philosophy this problem and its solutions are considered generally 
under Pramana. There are different views about the number as 
well as the nature of these Pramanas. Some accept one, others 
twOj yet others three, a few others four and some even six 
Vi^istadvaita adepts only three Pramanas, as can be seen from the 
works of our Acaryas^fl Alavandar, Sn Ramanuja, ParaSara 
Bhatta, Visnucitta and Atreya Ramanuja (familiarly known as 
Vadihamsambuvaha). But it is Sii Vedanta Deiika who has given 
a scientific and systematic treatment of the Pramanas adducing 
arguments in support of the Vifistadvaitic view and by way of 
refuting the views of other schools. Nvaya Pariiuddhi and Tattva 
Muktakalapa are the two works of Sri De^ika which give us a 
conaplete knowledge of the subject—Pramanas. Yattndra-mata- 
dtpikd of Srinivasa and Sri Ramdnuja Siddhanta Sahgraha of 
Candamaruta Srinivasaraghava AcSiya are later treatises on the 
subject which are based on the works of Sri Vedanta DeSika We 
do not propose to enter into the intricate technicalities and baffling 
dialectics, but deal with this topic in a simple way. 

What is Pramana or Instrument of Knowledge? “Pramaka- 
ranamPramanam.” That is Pramana which is the producer of 
Prama or right knowledge. Then what is Prama? “Vathavasthita- 
vyavaharanugunam jnanam Prama.” Prama is knowledge of an 
object as it is and as it is conducive to our life. When there is a 
lotus before me and I see it, I become possessed of the knowledge 
of the lotus, and can speak of it as such. It is only this kind of 
knowledge that can be called Prama or right knowledge. The two 
terms as it is (yathavasthita) and conducive to life (vyavahara- 
anuguna) are necessary in the definition. Otherwise the definition 
will be faulty. Suppose the definition of ‘Prama’ is simply 
‘knowledge’, then the knowledge that sees silver in shell will also 
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become Prama, which it is not. Hence the definition of Prama 
takes the form: ‘knowledge conducive to life.’ Eyeh th^n the 
defect is not completely removed inasmuch as a person in a 
moment of illusion may mistake the shell for silver. Henw (the 
further) qualifying term ‘knowledge of the object as it is’. 

In this connection it will be useful to know something of the 
nature of definition and the faults that it is liable to be subject to as 
it has been shown by our ancients. When we wish to define m 
object, say a cow, the definition should be exact and must be 
applicable to all cows to the exclusion of all other anim^. « 
should not denote animals other than cow, nor should it f^ o 
denote some that come under the species of ‘cows’. The de^tion 
to be exact, must be free from the three faults noted below. 


1. Ativyapti will include things beyond the scope of the 
intended definition. For instance if one should define a ® 

‘homed animal’, the definition will apply to ‘goat’ also which is a 
‘homed animal’, but not only a cow. Hence here is the lau 
‘Ativyapti’ or Ot^er-pervasioii, the existence of the sign m ng 
other than the things to be defined. 


2. Avyapti is the fault of the Exclusion of things which^OTgh 
to fall within the definition intended: e.g.. Cow is 
also faulty as it fails to denote the cows which are of ac 
brown colour. 


3. Asambhava is the Non-existence of the sign ® 1 

anvwhere. For example, the statement that Jiva ® * 

perception by the eye. This suffers from the fault of Asarfi a 
Jiva is not at all visible to the eye. 

A correct definition should be free from all these three 
We have seen that these are absent in the nuAit 

given above. Next we shall take up the nature of Pram 
Knowledge which is the product of Pramana. 


44. Prams (Right Knowledge) 

That which produces Prama or right objTrt Stt is 

Instmment of knowledge. Prama is knowledge of an objec 
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Yathavasthita and as is conducive to life or in consonance with 
experience (vyavahara-anuguna) Unless and until knowledge is 
conducive to the furtherance of our material, moral or spiritual 
ends, there is no proof that knowledge has come into being. So 
raowledge must have a purpose. If knowledge of an object must 
TC about the object as it is, it must be free from faults like doubt 
(Sam^aya) or Error (Viparyaya). 


Doubt arises when we see an object before us, but are not 
able to toow decisively what it is since it appears to possess 
quahties that pertam to other objects and are therefore mutually 
contradictory. For instance when we see at a distance some object 
^ndmg and are unable to decide whether it is a man or a post, 
^e quality of bemg a post pertains only to the post and it 
distingu^hes the post from all other objects. The quality of be"ne a 

differentiates him from all other 
are contradictory and cannot inhere in the same 
obj^t. But both of them appear to exist in that object which is tall 
As being tall is common to both, there is room for dX 

In tWs way doubt (sam^aya) arises when two mutually 
wntradictory qualities are apprehended by two cognitions Both 
the cognitions may belong to the same kind of Pramana or 
Instrument of Knowledge or they may belong to any two of th#. 
three Pramanas-Perception, Inference and Scriptural Testimonv 
We shall proceed to give the examples of doubts which areT hp 
result of the conflict of these Pramanas, single or combined- 


The doubt may be caused— 

1. By two conflicting perceptions—When a person stands 
before a mirror, he sees his face in it. But when he tries to touch it 
with his hand, he does not feel it and thinks it is not there 
Whether the face is in the mirror as shown by the sense of sight or 
whether it is not as shown by the sense of touch is the doubt. Here 
both the cognitions come under Perception (Pratyaksa). 

2. By two Inferences (Anumana)—A person sees smoke 
rising from a distant hill and from that he infers the existence of 
fire there. The next moment he infers that the fire is not there 
since he fails to see the light which will always be associated with 
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me fife if it were there. Here is a contradiction between tw<^ 
inferences and hence the doubt whether there is fire in the hill 
not. 

3. Two conflicting Scriptural texts (^abda) may give rise to 
doubt. For instance, there are some Upanisadic Mantras known as 
Abheda ^rutis which seem to declare that Brahman only ^ 
and therefore the world is false. Bheda ^rutis reveal a 

the world and the Jivas are as real as Brahman and therefore tney 
are different entities. From these two texts the doubt arises 
whether the world is reed or illusory. 


4. Doubt may be the result of contradiction beween 
Perception and Inference. For instance, to a person having 
defect in the eye, the conch, which is white, appears yellow y 
Perception. But he infers that the object, being a conch, mus 
white. In this case two different kinds of Pramanas ^Perc»p lo 
and Inference —are the cause of the doubt regarding the colour o 
the conch, it is really white or yellow. 

5. Doubt may be caused by Perception and Scriptural 

Testimony also when they show things differently. For j 

^astras (Scriptural Testimony) say that the Atma is 

atomic in size, whereas Perception shows it to be gross. Tlw re 
is the doubt with reference to the size of the Atma whether i 
atomic or otherwise. 


6. There may oe conflict between Inference and 
Testimony and that also will land a man in doubt. The ^ • 
School of Atomism, for instance, traces the Universe, ^ P • j 
of Inference, to the existence of primordial atoms and . 

combinations. But Scriptural Testimony declares rp^jg 

terms that Brahman is the material cause of the niv ’ . 
conflict between Inference and Sastra leaves us in ou 
the cause oi the Universe is Brahman or the atoms. 


Since the two conflicting cognitions 
Prammias, belonging either to the same class or 
equally p„Jd,\ person is no. “^e .o 
doubt. This stands in the way of nght kn attainment of 

Viparyaya or Error also >^“,“Pf^^Wroog Apprehension 
right ^owledge. This error is of two kind 8 
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(Anyatha jnana) and Misconception (Viparita jftana). In Wrong 
Apprehension an object is cognised, but a quality that belongs to it 
is sublated or a quality that does not belong to it is attributed to it; 
for example, the statement that the doership of Atma i^ due to 
illusion comes under Wrong Apprehension. Atma is really the 
agent who does an act; but to say that his doership is due to illusion 
is wrong. 


In the other kind of Error known as Misconception or 
Viparitajnana, the object itself is mistaken for another for 
example, mistaking a shell for sUver. the distinction betireen 
Misconception and Wrong Apprehension lies in the fact that in the 
latter (i.e Wrong Apprehension) the object with its attribute 
which defines its essential nature (svariipa-niriipaka dharma) is 
rightly cognised, but there is error with reference to the ouaU^ 

that belong to it (ninipita-svarupa-vi^sana). THat is to L^STs 
a case of dharmaviparyasa-error regarding the quality or th! 
attribute. In Misconception (Vipantajhana)*the specifi^ quaUtv 
defining the essential nature of the object fails to be^iisSd 
that of another is apprehended with the result that the obtert 
is mistaken for another, for instance, the shell-silver Her** 
object which is ate shell- U seen, but k„ow„ L MS 
cogmsed as a piece of shining silver. So, this is a case of 
dharmiviparyasa—error regarding the substratum or dharmi 

Therefore Prama is that kind of knowledge which i 

of aU the three kinds of faults stated above^ That whf k 
producer of this knowledge is Pramana or Instrument of know! 
ledge. 

Next we shall take up the different Pramanas accepted bv 
Vi^istadvaita. ^ ^ 


45 . PramajfOr^nstrument of Knowledge 

When we speak of knowledge, it is taken for granted that 
there are three separate things connected with the function. There 
is a Knowing Self or Atma who apprehends an object; there is a 
knowable substance that is cognised. Therefore it is other than the 
Atma, the knower. There is also the act of knowing which is an 
interaction between the knower and the knowable. This know- 
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ledge, if it is Prama or right knowledge, must be of an object as it is 
and as it is in consonance with experience. The knowledge must 
also be free from defects of being a doubt or an error. This right 
knowledge is produced by the Instrument of knowledge or 
Pramana which is of three kinds—Perception, Inference and 
Verbal Testimony. 

Perception or Pratyaksa is defined as. the Means that produces 
direct knowledge. Saksatkari pramakaranam pratyaksam. It is m 
Pratyaksa that the senserorgans directly come into contact with 
substances outside and produce knowledge. So, it is called 
Saksatkari. This distinguishes Perception from Inferential know¬ 
ledge which is indirect since the existence of fire is only inferre 
and not directly perceived. Knowledge born of Verbal Testimony 
also is indirect. Knowledge produced by defective means wil e 
erroneous and so cannot be called Prama or right know e ge 


The process by which the Perceptual knowledge is produced is 
as follows: Atma first contacts the mind, the m^d t e s«ns 
organs and lastly the sense-organs the substance. The 
knowledge of substance is caused only when the sense-K) g 
contact the substances directly. 

When the sense of sight (Cak§ur Indriya) 
eives rise to Perceptual knowledge which is m the form or i 
rose.’ This is called Visual Perception (Caksusa Pratya §aj. 
Knowledge produced by the sense of hearing (Srotren nyaj i 
Oracular Knowledge (Sravana Pratyaksa). The sense of sme 
(Ghranendriya) gives us Nasal Perception (Ghranaja ra y® • ‘ 
Palatal Perception (Rasana Pratyaksfc) is the result working 
of the sense of taste (Rasanendriya). Tactual Perception ( p 
Pratyaksa) is caused by the Sense of Touch (Tyagindnya). 
sense-organs are different from the five physical limbs, vjz. , ey , 
ear, nose, tongue and skin respectively. The former inhere in 
atter in a subtle form. 


In ordinary human perception there is contact 
sense-organ and the extern^ object. This contact is o 
kinds—Sathyoga and Saihyukta—aSraya. Saiiiyoga ® 

tact) is the contact when a substance like the rose ** * ® ° 
Perception. Saihyukta^raya is the other kind of contact y w i 
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quality or an attribute inseparably associated with a subtance is 
cognised, for instance the fragrance or colour of a rose. 

Perception is of two kinds—^the Nitya or the Eternal and 
Anitya or Non-etemal. The perception of Paramatma is eternal or 
Nitya-saksatkara. It is ever all-pervasive and is not subject to the 
functioning of the sense-organs. Nathamuni, the great Acarya, 
describes the perceptual knowledge of the Lord as follows: 

Yd vetti yugapat sarvam pratyaksena soda svatak 
Tam pranamya harim idstram nyayatattvam pracaksmahe. 

“We bow to Hari and proceed to expound the 5astra called 
Nyaya-Tattva—to Hari who sees directly, by perception, and of 
His own accord, all things simultaneously.” 

The perception of the Nitya-suris or Ever-free Angels also is 
always eternal since they are never under the grip of Karma. 

The Anitya-saksatkara or Non-eternal Perception is the 
perception of the ordinary human beings. It is non-eternal since 
their knowledge undergoes contraction and expansion according 
to the nature of karma that keeps them bound in Samsara. 


The perception of human beings is of two kinds: Yogic 
Perception and Non-yogic perception. Yogic perception does not 
stand in need of the instrumentality of sense-organs. The yogis are 
capable of cognising things with their mind alone since they have 
acquired great merit by means of the practice of Yoga or 
contemplation. Their perception is known as mental perception or 
Manasa-saksatkara which is beyond the reach of ordinary mortal 


The Ayogic are Non-yogic perception is the knowledge of the 
ordinary human beings which comeS into being as a result of the 
functioning of one or other of the five sense-organs. Since the 
organs are five, the perception also is of five kinds. 

Yadndra-mata-dipikd (The light of the School of Sri Ramanu- 
. V Srinivasa, which is an elementary treatise on ViSistadvaita 
Classifies Perception as follows: 

“Perception is of two kinds-inferior (A^acinam) and Superior 
fAnarva<^u®)- The first again, is of two kinds Indriya sapeksaffl'- 
' se-hel*^'t*» and Indriya-anapekHim-sense-unhelped. 
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The sense-unhelped is again twofold: 

Svayam-siddham (Self-accomplished) and Divyam (Divine). 
Self-accomplished results from the practice of Yoga or deep 
meditation where as the divine is what is bestowed by God’s 
Grace. 

The Superior Perception (Anarvadnam) does not look for the 
medium of sense-organs or Indriyas for help. Perception of 
Paraiiiatma, the Supreme Lord, Nityas or Eternally Free Souls, 
and Muktas are Freed Souls comes under this class. 

Such is the Pratyaksa, the first Instrument of knowledge. Next 
we shall deal with the Nirvikalapaka-Savikalapaka pattern of 
Perception and the theory of cognition as propounded in the 
School of Sri Ramanuja. 


46. Perception: Nirvikalpaka and Savikalpaka 


Perception or Pratyaksa is the direct knowledge produced by 
the sense-organs contacting the external substances. After de¬ 
tailed investigation and enquiry the conclusion has been reached 
that there is a slight difference between the cognition of an object 
of a particular species for the first time and the subsequent 
cognition of the second, third and fourth objects of the same 
species. Because of this difference one is called Nirvikalpaka 
Pratyaksa and the other Savikalpaka Pratyaksa. Though these two 
kinds of Perception are accepted by all schools of thought, each 
holds its own view in regard to their nature refuting the views of 
others. The discussion will be baffling. Without entering into 
details we shall now deal with the two kinds of Perception 
Nirvikalpaka (Indeterminate) and Savikalpaka (Determinate 
Perception). 


It will be noticed that even when we look at an object for the 
first time, it is cognised by us as having some form (Rupa) and 
some qualities (guna). This is called Nirvikalpaka Pratyaksa or 
Indeterminate Perception; because in this cognition, our know¬ 
ledge is restricted to that one object before us and to the qualities 
that inhere in it. At that moment there is no thought in our mind 
whether there are .other objects similar to that and belonging to 
that species. ITiat the qualities do appear along with the object 
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•*»tyak,a) has to be 

insepa«^^'SS,";i“f^'';-’ ““ '”™ “ “ 

Deteminate that in Savikalpaka Pratyaksa or 

obiect of I perceives the second or third 

foin and auJl^^' cognised along with its specific 

he^n perceptions 

ohiV^t* ^ former (i.e. Nirvikalpaka) only that one 

thUnaht Savikalpaka) the 

thou^t that the object is similar to the one that was seen already 

Md therefore the object is one of the several objects belonging to 
that particular species. Thus whether the perception is Indetermin¬ 
ate (Ni^ikalpaka) or it is Determinate (Savikalpaka), an object is 
cognised as being invariably qualified by some inseparable 
attnoutes, but never as a mere something devoid of form or 
qualities. But there are some who hold the view that in the 
Nirvikalpaka, the object only figures without its attributes, and in 
the Savikalpaka the object is cognised along with its attributes. 
This is not correct, for as stated before the form of knowledge with 
reference to an object is always as ‘this is thus’—i.e. ‘this object as 
being possessed of such and such qualities’ and never as ‘this’ only 
without any attribute. 


another school which holds a different view as 
follows: in Nirvikalpaka the object, its qualities and the rela- 
tionshi^p between the two are seen severally, but as not mutually 
related. But in Savikalpaka both of them are cognised as mutually 
connected—the object as the substrate (Vi^esya) and the qualities 
“ attributes (Vigesana). This view also will be found to be 
incorrect. For when the substance and the qualities that inhere in it 
are cognised, their relationship also will be perceived. Rela- 
lonship means a connection. As such it presupposes the existence 
o wo mgs which are related. Since thd object, its qualities and 
eir re ationship figure in perception, and since relationship 
re a es o two things mutually connected, it is not right to say that 
at any ime the three things appear unconnected. 

Thus Pratyaksa or Perception, in whatever form it may be, is 
the first means by which we cognise the objects outside. When we 
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realize that we have a knowledge ot something, there are three 
things in it—the knower, the known and the function of knowing.. 
For instance in the form of knowledge ‘I know a flower’, ‘I’ is fh® 
knower—the agent who knows; ‘flower’ is the object known and 
‘know’ indicates the act of knowing. The knowledge produced is 
said to be always true unless there is something to the contrary and 
makes it erroneous. 

This leads us to the Theory of Khyatis or Apprehensions in 
regard to which again there are different views. And that will be 
discussed presently. 

47. Theory of Apprehension (Khydti~vdda) 

We have read that just as a Luminous object and its 
luminosity are found to coexist, so do the Atma and its attributive 
knowledge (Dharma-bhuta-jnanaV The Atma, which is a lumi¬ 
nous object is the static aspect and its luminosity or knowledge is 
the dynamic aspect of the same being of consciousness. All kinds 
of knowledge are self-valid inasmuch as they grasp and reveal 
their corresponding objects as they are, and as they are conducive 
to life; and when they are not so, it is due to extraneous factors. 
Even the erroneous cognition of Sukti-Rajta (shell-silver illu¬ 
sion) is essentially not invalid since it grasps something that does 
exist there. It is only the presence of certain defects in the vision of 
the causal collocation of vision that leads to the invalidity of th^ 
cognition whereby it is called illusion. This self-validity erf 
knowledge is produced by the same causal collocation that 
produces that knowledge. Therefore self-validity is bom by itself 
and also cognised by itself. So validity is fundamental and intrinsic, 
and no argument is needed to establish it. Invalidity is accidental 
and extrinsic, being caused by factors outside knowledge. 

This illusion can arise only in the JIvatma. His attributive 
knowledge (Dharma-bhuta-jnana) admits the traits of untruth 
since he is under the impact of Saihsara and all that it stands for. 
But the svarupa-jnana (or knowledge in the form of the essential 
nature) of Jivatma is ever shining even as that of the Paramatma is 
self-shining. Unlike in the case of the Jivatma, the attributive 
knowledge of Paramatma is not open to defects and His cognition 
is always right knowledge or Prama. 
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It will be pertinent to raise a question here and answer it—if 
all knowledge is said to be right knowledge and therefore valid, 
how are we to explain the occurrence of illusion in the world and 
how to explain our experience of things being true or untrue, real 
or unreal, right or wrong? Prama or Pramiti (i.e., right know¬ 
ledge) is the knowledge of reality as it is and that leads to 
successful activity on the part of the knower. It is distinguished 
from erroneous cognition which does not end in such successful 
activity. It must be understood at the outset that in regard to the 
illumination of an object there is no difference between Prama 
(Right knowledge) and Apramd (False knowledge). But right 
knowledge differs from erroneous cognition in respect of the 
difference of the volitional and emotional aspects of the perci¬ 
pient’s personality, who is under the domination of Karma. 
Therefore the distinction between right knowledge and wrong 
knowledge is only relative, and this obtains only in the case of the 
knowledge of the knowers who are imperfect and deficient on 
account of Karma. The erroneous cognition of an object is not 
sublated by the right knowledge that comes later; because the first 
cognition shows some aspect of the object, and the subsequent 
cognition manifests some other aspect which was not shown by the 
first cognition. Thus what was an incomplete picture in the first 
cognition becomes complete in the second. When the souls in 
bondage are released from karma, and attain the state of 
perfection, their knowledge also blossoms in all its self-luminous 
and self-valid nature. Thus there is no possibility of illusion in 
them at that time. 

This is the conclusion that is arrived at by our Acaryas after a 
careful consideration of all the other theories on this point and that 
is given expression to by Sri Ramanuja in his Srlbhdsya while 
discussing the various theories regarding erroneous apprehensions 
or Khyatis. He says in conclusion: 

Yathartham sarva-vijndnam iti vedo-^vidam matam, 

^ruti-smrtibhyassarvasya sarvdtmatva-pratititah. 

“The opinion of those who know the Vedas is that all 
knowledge is real, because according to Srutis and Smrtis 
everything may become manifest in the form of every other 
thing.” That is to say—^all the perceptual knowledge including that 
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which goes by the name of illusion in the world is right knowledge. 
This theory goes by the name of Sat—Khyati or Yathdrtha-khyati 
(i.e., True apprehension). But it is coupled with a non¬ 
apprehension (Akhydti) of some aspect of the object perceived. 
Finally the Vi^istadvaitic view is Akhydti—samvalita yathdrtha- 
khyati. 

This topic has been dealt with in great detail by ^ri Vedanta 
De^ika in his work Tattvamukta-kaldpa and in its commentary 
Sarvdrtha-Siddhi, written by himself. He mentions several schools 
which hold different views on this point regarding the manifesta¬ 
tion of things to consciousness. They are: 

1. Atma-Khydti or Idealism of the Yogacaras, a branch of the 
school of Buddhism. 

2. Asat-khydti or Nihilism of the Madhyamikas, another branch of 
Buddhism. 

3. Akhydti of the Mimaihsakas. 

4. Aburvacabikya-khydti of the Philosophy of Advaita. 

5. Anyathd-Khydti of the school of Nyaya» 

In spite of all the arguments and the couhter arguments all of 
them have to accept Anyathd-khydti—the presentation of some¬ 
thing other than >^at is present as the real core of erroneous 
cognition. In Atma-khydti there is the presentation of extramental 
objects instead of the ideas; in Asat-Khydti it is the presentation of 
the Sat for the Asat; in Akhydti, the characteristics of one thing 
appears as the characteristics of another object. In Anirvachaniya- 
khydti an indefinable and non-existent object appears as existent. 

In Yathartha Khyati there is the presentation of the compara¬ 
tively smaller elements of silver instead of the greater elements of 
the shell. At first sight when the smaller elements alone are 
perceived, it is taken for silver. In the subsequent cognition when 
the greater elements of the shell in the same object are grasped, 
the object is cognised as shell. The activity of the percipient to 
appropriate it to himself is arrested at first sight; for he realizes the 
silver element that is in it is too small to be of any use. 
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As the study of the yrtous khyaHs uuU be interesting and 
informing, we shall deal with them before proceeding to the o.k 
P ramanas or Instmmenis of knowledge Ito Anumana and Sabd^ 

4S. of Apprehensions 

There are five different theories in reparHtr^^K a . 

’ ^"™“">va-khyati and^d) 

Yogcara School' of Buddhism. SsS^f Vljato 

or Consciousness is the only Reality frattva). What bea,rt 
manifest to con^ousnes is merely the idea and the world d^ 
not exist. It IS only the Vijnana that appears to our eyes in the fo™ 
of the objects of the world-some as subject, some as objtg^ 
some as instruments of knowledge. All these things ate superiS- 
posed upon that Vijnana or Consciousness, which alone has an 
existence. This view is against all human experience. It is not 
mind, but the extra-mental object that is cognfeed in our daily 
experience as pot, cloth etc. Again there is a self-contradiction 
when the Yogacaras, the followers of this School say, that 
consciousness or idea alone has an existence and the other things 
do not, and at the same breath talk of two different things—idea 
and the super-imposed objects. This theory can come under the 
Theory of Anyatha-khyati (one thing appearing as another) since 
there is the presentation of extra-mental objects in the Conscious¬ 
ness instead of the idea. 


2. Asat-khyati Nihilism is the theory of the followers of the 
Madhyamika School of Buddhism. They declare that ‘^unya’ is the 
Reality (Tattva). Nothing really exists—neither Vijnana or Con¬ 
sciousness, nor objects of the world. What becomes manifest to 
consciousness is mere Non-existence. The Asat or Non-existence 
appears as Sat (something that exists). They have to grant an Asat 
that appears in the cognition and also a pramana that shows the 
Asat as Sat. If they do not accept the Pramana, they cannot 
establish anything since it is the means of doing it. If they accept a 
Pramana over and above the Asat, that goes, against their pet 
theory that nothing exists except Asat (Non-existence). This 
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theory is not convincing. Again this also can be brought under thf 
class of Anyatha-khyaii since Asat appears as Sat. 

3. Akhyati is the Theory which is upheld by the Mimamsakas. 
According to them, what becomes manifest to consciousness is the 
Non-apprehension (Akhyati) of the difference between mo 
things, since the characteristic of one object appears as tne 
characteristic of another, and two apprehensions appear as one. 
When a person takes a mother-of-pearl or shell for silver, his 
experience is in this form: ‘this is silver’ Here the 

perceived by the eye is really the shell, referred to as this . But by 
the lustre in it which is common to mother-of-pea^l and silwr, e 
is reminded of the silver which is not before his eyes and Vhich is 
not an object of perception. Therefore in this cognition, ‘this is 
silver’, there is the Pratyaksa or Perception of the object (here 
shell) as well as the Smrti (Memory) of another object, name y 
silver. Hence it is a case of Non-apprehension of the difference 
(Bheda-agraha) between two objects—the shell that is perceived 
and the silver that is recollected. The knowledge of the ^ell 
merely as an object coupled with the memory of silver and with me 
non-apprehension of the difference between the two-^the she 
and the silver—induces a person to go near the object for 
appropriating it. Since the person feels that he perceives silver, it b 
not correct to say that he recollects silver. So this theory also is n^ 
satisfactory. Further, this can also be classified under Anyatna- 
Khyati as the attribute of one (silver in the shop) appears as me 
attribute of anothef (the shell before the eye). 

4, Anirvacanlya-khyati is the theory that is propounded by 

the Advaitins. The Shell-silver-illusioit is Said to be due to Avi ya 
which is given the name of Sad-asad-anirvacaniya. To , 

us take the case of a person who erroneously apprehends ™ 

the mother-of-pearl or shell. In this case, the object of percep i 

is shell, and silver is not there; nor is it the sUver in the shop, since 
the sense-organ eye is not in contact with it at that tune an 
therefore it is not an object of perception. Nor can m 
apprehension be said to be a recollection of silver 
experience is that it is perceived as silver by the eye. To avoid mis 
difficulty, the Advaitins say that a peculiar silver is created at ma 
moment in the shell by the powerful Avidya—a silver which is not 
the same as the silver generally known to all. The apprehension of 
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silver is said to be sad-asad-anirvacaniya—something indetinable 
since it is neither sat, nor asat. It is not ‘sat’ or existent, because it 
>s negated by the subsequent cognition that it is not silver, but only 
shell. Thus it is not like Brahman which alone is Sat and which is 
never negated by anything. Nor is the silver ‘asat’ (absolutely 
non-existent) since it is cognised. Asat is something which cannot 
be apprehended at any time. For example, the hare’s horn is ‘asat’ 
and is never an object of experience. Since the silver in the shell is 
an object-of apprehension, it cannot be called ‘asat’ like the hare’s 
horn; sin^ce it is sublated by a subsequent cognition that it is not 
silver, it cannot be called as ‘Sat’ hke Brahman which is the only 
Sat and which has no sublation at any time by anything. As it is 
undefinable either as asat or Sat, this theory goes by the name of 
Amrvacanlya-khyati. This conclusion is not convincing. If an 
object is not Sat (existent), it must be asat (non-existent); and if it 
is not asat, it must be sat. To say it is neither the one nor the other 
does not stand to reason. Moreover if the indefinable something 
appears as ‘sat’, it is a clear case of one object appearing as 
another, Anyatha-khyati atid a new theory need not be adum¬ 
brated. 

5, Anyatha-khyati is the theory propounded by the 
Naiyajdkas in regard to erroneous apprehensions. What happens 
according to this theory is the apprehension of an object as other 
than what it actually is. For example, in the Shell-silver-illusion, 
-silver is cognised as being present instead of the shell. As the 
object is really the shell, there is no silver before the eyes. But the 
mind recollects the past impressions of silver on account of the 
similarity of lustre in the shell and that of the previously perceived 
silver. According to the Naiyayikas, Prama (Right knowledge) and 
Aprama (False knowledge) are two different things produced 
respectively by the absence or presence of defects in the common 
causal collocation of knowledge. One object, namely shell, is 
cognised as another object namely silver and therefore it is really 
Anyatha-khyati. 

The scope of this theory of error namely Anyatha-khydti is so 
all-embraching that it can safely be said that all the theories of 
error must have Anyatha-khyiti or the representation of some¬ 
thing other than what is present as the real core of erroneous 
cdgnitions. It can be seen that Anyatha-khyiti is the under-lying 
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principle in Asat-khyati in the sense ot the presentation of the Sat 
for the Asat; in Atma-khyati in the sense of the presentation of 
the extra-mental objects instead of the ideas; in Akhyati in the 
sense of the presentation of the attributes of something as those of 
some other; and lastly in AnirvacanTya-khyati in the sense of the 
presentation of appearance instead of reality. 

But as the Anyatha-khyati cannot afford perfect satisfaction, 
Vi^istadvaita modifies it to a certain extent and propounds the 
Theory of Sat-khyati or Yathartha-khyati qualified by Akhyati 
and thus explains the true nature of all the erronenous 
apprehensions that we come across daily in our life. 

49. Sat Khyati 

[Reality of Apprehensions) 

Perception is the most important of the Pramanas or 
Instruments of knowledge in regard to the cognition of the obje<^ 
of the world. It is said to be always true. But there are certain 
perceptual cognitions which appear to be false and are therefore 
called illusions. The contradiction has got to be explained. 
Different schools of Philosophy have different views on this point 
which are known as Khyatis in general. But one aspect that is 
common to all of them is the cognition of one thing as another 
which goes by the name of ‘Anyatha-Khyati*. Vifistadvaita has ite 
own explanation for this phenomenon of illusion. Its basic view is 
that all cognitions are right knowledge and no cognition can be 
deemed as illusion. This theory, which is known a^at-lAyati or 
Yathartha-Khyati, is not the result of mere reasonmg or imagina 
tion, but is based on the teaching of the Upanisads with referent 
to the aeation of the world. We shall now deal, in some detau, 
with this. 

The Candogya Upanisad, in particular, while describing the 
first creatioh, speaks of a process called Trivrtkarana or Tnparti- 
tion. The Upanisad declares that Brahman, referred to here as 
‘Sat’ was the only thing that existed before creation. It 
shall become many and for that purpose I shall be bom.’ ^en it 
created non-sentient Tattvas (Acetana Tattvas) ending with Fire, 
Water and Earth, which are called respectively as Tejas, Ap and 
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Anna, in other words AgAi, Jala and Prthvi. This is known as the 
Primary Creation or Samasti Srsti. These three Bhutas while 
separate, were wholly unable to create beings, and so they had to 
be intermixed to bring about what is known as Secondary Creation 
or Vyasti Srsti. So Brahman willed as follows: “Of them I shall 
make each a compound of the three Elements.” This process of 
intermixture is given the name ofTrivrit-karana or Tripartition. 
By this each one of the three Elements (viz. Fire, Water and 
Earth) is so manipulated as to possess the character of all the 
characters of all the three Elements of Fire, Water and Earth. 
After this tripartition, that Element (Bhuta) which goes by the 
name of Fire will have fifty per cent of the Element Fire in it, 
twenty-five per cent of the Element of Water and twenty-five per 
cent of Earth. That which is Water will have fifty per cent of 
Water, twenty-five per cent of each of the other two elemmenfs, 
Fire and Earth. In the same way that which is called Earth after 
tripartition will have fifty per cent of Earth, and twenty-five per 
cent of each of the other two Elements, viz. Fire and Water in it. 
Though every one of all the three Elements (Bhutas) has in it parts 
of the other two Elements besides a part of its own self, it is known 
by the name of one particular Element, because that particular 
Element preponderates over the other two Elements. For inst¬ 
ance, that Element is called Earth in the composition of which the 
element of Earth preponderates over the other two Elements of 
Fire and Water. (Earth—one half. Fire one quarter and Water-^ 
one quarter.) 

In this connection we must also acquaint ourselves with 
another process called^ Pancikarana or Quintuplication, that is, the 
intermixture of the five Elements. Candogya Upanisad mentions 
that three Bhutas,—Fire, Water and Earth—were created. But 
Taittiriya and other Upanisads declare that Panca-Bhutas or Five 
Elements were created—Ether and Aii (Aka^a and Vayu) over 
and above the Three. Then for the purpose of secondary creation 
(Vyasti Sr§ti),they had to be intermixed; and this intermixture of 
the PancafBhutas is known as Panci-karana. In this process, one 
half of each element will be composed of itself, and the other half 
will comprise equal parts of the other four Elements. Thus after 
Pancikarana, the Element of Earth (Prthvi) will have in it one half 
of ea^h, Vfe part each of the other four Elements, viz. Water, Fire, 
Air and Ether (Jala, Agni, Vayu and Aka^a). Each Bhuta gets a 
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particular name because of the preponderance of that particular 
element in it as contrasted with the smaller parts of other 
elements. The composition of the other four elements is effected 
in the same way. 

Thus everything in the world contains every other thing in Ae 
world. By way of illustration, the Upanisad says that Fire cont^s 
within itself Water and Earth. It declares that the red colour in &e 
is the colour of the element of Fire (Tejas or Aghi), the 
colour in fire is the colour (of the element) of Water, and the black 
(colour in fire) is the colour (of the element) of Earth. ® 

tripleness of form is shown by the Upanisad itself in regar to 
fire, this is true of all Bhutas (Elements) as well as of thmgs a 
have been produced out of them. 


Thus it is on the authority of the Veda that Vi^i§tadvaita 
propounds the theory of Sat-Khyati or Yathartha-Khyati accor - 
ing to which all knowledge is real. We shall now proceed to exp ^ 
the correctness of this theory with regard to some ® ® 

experiences in the world which appear to be illusory. Firet e us 
take the Shell-silver-illusion—(^ukti-Rajata-Jnana). ^ ^ 

classified under the element of Fire or Tejas, and she 
mother-of-pearl under that of Earth. As a part of Tejas eHS s in 
Prthvi after Tripartition, silver has its existence in the * ® ^ 

comparatively in a small proportion. Under normal 
the preponderating part alone is grasped in an object y 
sense-organ. So the shell is cognised as such by the eye gene • 
Sometimes on account of some defect in the sense ® . jj 

shell-part fails to be cognised and the silver-part alone 
is apprehended. Then a person in quest of f. .;--nnaars 
obedience to the voKtion of the mind. When the defec 
and the shell-part thereby is cognised, he concl^es 
and his activity in regard to silver also ceases The p ^ 
silver, however small it may be, in the shellseen, 
real since there is some silver part in ^e sheii w ^athartha- 
Therefore this perception is called Sat-Khyaii . 

Khyati. But at that time, the shell-part ««it though 

greater, was not apprehended due to some d^eci. ^ 

is Akhyati or Non-apprehension as well _^u 

mistakes a shell for silver, we have to g«at the ^nd 

kinds of apprehensions or Khyatis, nameily 
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Akhyati. Hence the correctness of the view of ^ri Ramanuja that it 
is a case of Sat-Khyati qualified by Akhyati (Akhyati-'samvalita- 
Sat-Khyati). Here are two perceptions: one sees siWer in the 
object and the other perceives shell in the same. Of the two, the 
former is nullified and the latter persists as the nullifier. The 
distinction between the two is not due to the perception of what 
exists and of what does not exist, but is with reference to the 
predominance of one element or other which does exist. So the 
statement that everything is everything else is true in the theory of 
Sii Ram^uja, 


50. The Reality of Dreams, Mirage etc. 

According to the School of Vifistadvaita the cognition of 
silver in the mother-of-pearl or shell is a perception that is true, 
and not illusory as is generally believed. The view of ^ri Ramanuja 
with regard to dreams will appear very strange to all of us who are 
of the opinion that dreams are not true. In our everyday life our 
experience seems to be that dreams are false. For instance a man 
sees in a dream that he is the recipient of a large amount of money 
and feels happy that he has become rich. But on waking up he 
finds that there is no money with him and he is as poor as before. 
So he concludes it was a mere dream and dreams are not true. But 
^ri Ramanuja, on the authority of the Upanisads, declares that 
dreams are as much a reality as wakeful experiences and they are 
the result of the good or evil deeds of men as all their actions are. 

Here is the Mantra in the Brihaddranyaka Uoanisad whidi 
reveals the true nature of dreams: ^ • 

[Na tatra ratha na rathayoga na panthano bhavanti, atha 
rathan rathayogan pathah srjate. Na tatra ananda rnudah 
pramudo bhavanti, atha anandan mudah pramudah srjate- 
Na tatra ve^antah puskarinyah sravantyo bhavanti, atha 
ve^antah puskarinyah sravantyah srjate, sa hi karta.] 

“In that condition of dream, there are no chariots, no horses 
to be yoked, and no roads (to travel). But He creates the chariots, 
the horses to be yoked and the roads. There is no pleasure, no joy 
and no happiness; but He creats pleasure, joy and happiness. 
(Pleasure comes from the sight of a desirable thing, joy from its 
possession, and happiness from its use.) There^ there are no 
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puddles, no lakes and no rivers; but He creates the puddles, the 
lakes and the rivers. Indeed He is the creator.” (6-3-10). 

This passage teaches that all those things seen and ex^ri- 
enced at the time of dreaming are not capable of being j^rceived 
or experienced by all persons other than the dremer. ^e Lord 
creates such things to be seen only by that particular dreai^g 
person. The Lord is capable of making such a 
since His powers are wonderful and He always wihs the tru . 
Though the Jivatma or the individual soul is the dreamer, e 
cannot be the creator of the things in the dream for mo 5^^“' 
firstly in a state of sleep his external sense-organs (Bafur-in I' ) 
are in a state of rest and are not working. When they 
active, the Jivatma cannot create such things. Secon y 
dreams are agreeable and some are frightful to J ® ^rtainly 
creator, he will create only agreeable things and will , ^ 

bring into existence disagreeable and frightful „--ced 

to objects ta the dream are created by the U.rd Who's 
of such unique power as to create things that are see 
„ and that also come to an end attei a speeded pa^^^ 
time. So the objects in the dream have an existence and a 
not illusory, as we usually think. 

Again there are some special kinds of dreams, a 
experiences that he goes to another country, that he is an 
Xng there, that his head is cut off and so on As ^he m^ « 

sleeping in an inner apartment it ^ totreation of 

out. But these things are possible in dreamer 

a body similar in all respects to the s'ccP‘”S ^ ^ 
does not perceive the difference ‘‘’“^“fUriences that 

the neivly creat^ body in which Jc /toamy state 

are the result of his gotm and bad dee*, musin 

also there is real knowledge coupled wm* 
apprehension. 

There are some other experiences ^ow^nch 

explained, for instance the apprehension of 
(^ahkha). The normal colour of the conch ’ gu^w. At the 

a Iverson, suffenng fi-om jaundice, perceives-it to y • 

same time the eye of another man free from jaundi^ per^ives « 
rwhitc. HOW can the per^ption of V^w »nch^ wjen 
the conch is white and it is perceived as suen y 
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Here is the explanation: the rays of the jaundiced eye get 
combined with bilious substance in the eye and fall upon the 
conch. The conch is white; but the whiteness is not apprehended 
since it is overpowered by the yellow colour belonging to the bile. 
Therefore the conch is perceived as yellow like a conch that is 
covered with a coat of gold. The bilious substance and its yellow 
colour are so subtle that they cannot be apprehended by the 
bystanders. But by him who is afflicted with biliousness due to 
jaundice, they are, in spite of their being subtle, apprehended 
clearly since they have proceeded from his own eyes and therefore 
close to him. Though they may be at a distance they are perceived 
by the ocular rays as they possess that peculiar power which is due 
to their having apprehended them in close proximity. 

The appearance of a crystal gem as red by the side of a 
china-rose is the next instance to be considered. The crystal gem is 
white and when it lies close to a china-rose it is apprehended as 
red, because its natural colour is over-powered by the red colour 
of that flower. Although the coloured briUiance of the china-rose 
radiates in all directions, it is apprehended with great clearness 
only when it is in association with a transparent substance (like the 
crystal gem) and not when in association with other substances like 
stone or wall. Thus the redness of the crystal gem is capable of 
being established as real by perception. 

The appearance of water in a desert during midday, that is, 
mirage is the next case to be considered in this connection. In the 
hot sun, water appears to exist in th^ desert when it is not there. If 
one perceives water there, that is also right knowledge. The 
doctrine of Tripartition propounded in the Cdndogya Upanisad 
(or that of quintuplication propounded in other Upanisads) 
teaches that every one of the five elements has in it parts of other 
elements also. So water is always present in fire, earth and other 
elements. But at the time of the perception of the mirage, on 
account of some defect in the eye the elements of fire and earth are 
not perceived while there is the apprehension of water alone and 
this defect itself is due to the influence of adrishta (or some unseen 
agency). So in the case of the mirage also, there is right knowledge 
gg far as the perception of water is concerned and non- 
apprehension in regard to the other elements there. That the 
adrishfa determines why one person perceives incorrectly, and not 
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others, and why he does so at one place and at one time and in 
regard to one thing only, and not in all places, at all times and in 
regard to all things has got to be accepted. Otherwise the 
alternative will be that all persons will perceive incorrectly in all 
places, at all times and in regard to all things, or there will be no 
misperception at all. 

Next we shall take a few more cases of perceptions that are 
believed to be illusoiy and explain how they also are real. 


51. The Reality of Cognitions that appear Illusory 

That all peTceptimiS are based upon reality is the final view of 
VMistadvaila -This was eslablishad tta help of a few 

illusirations like .he shell-silver-cogn'non. yellow conch and the 

mirage. Now we shall proceed .o pve a few more illns.ra.,ons 
before we pass on to the next topic. 

When a fire-brand is swung round rapidly, it appears that 
vyiicii lieu ,,o„fliiv considered as an illusion since 

there .s a whee y fire. “">'“viSis.advai.ins declare that 

actually there ts no substantiate their 

cognition also IS true; juried round quickly, it 

statement. When t e f ‘ succession. The eye of the 

touches all points o e cognises it going in a circle, 

on-looker too with equal rap dtty i ^ g 

Therefore the apprehens on of rtecim^^ successive 

apprehension of t e P j lu owing to the rapid motion 

position “ 1 ^nsl^uem as^eiation with all poinm of 
u, ,he fire-brand and its ^ the perception of a 

the circumference. The case is very muen f * 1 ,- 

eal wUl. But dtere is fills difference thal in the case of the wheel 
no interspaces are apprehended, because there are none, w 
?he case of the fire-brand they are no. apprehended owing to the 
Sty of the movement, I. is therefore stated that the perception 
of the wheely fire is based upon reality. 

The next example is the perception of one’s own face in a 
niirror which is likewise true .When a person stands before a 
^Zox and looks at it. the visual rays proceeding from the eye first 
1 uDon the mirror and perceive it. Since the mirror has a 
polished surface, the visual rays-are turned back and they fall upon 
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the face, and perceive it. Thus there is the cognition of both the 
mirror and the face, though one after the other, mirror first and 
the face next. But the face is seen in the mirror, because the 
intervening space between the mirror and the face is not cognised 
owing to the rapidity of the movement of the visual rays that 
proceed from the eye fall on the mirror ahd are turned back so as 
to fall on the face. Therefore there is right cognition (Yathartha 
Khyati) as far as the perception of the mirror and the face is 
concerned, and non-apprehension (Akhyati) in regard to the 
intervening space between the mirror and the face. 

Another instance is'the so-called illusion relating to directions 
in space. When a person mistakes one direction for another, as 
when a person thinks the east to be-where the west is, that is also 
right knowledge, for all the four directions, namely, east, west, 
south and north exist in the same place and he has cognised only 
the east out of the four. But a particular place is called east in 
relation to an object that remains west of it or it is called west in 
relation to an object lying east of it. So when a person cognises a 
particular direction as east, he perceives one only out of all the 
directions in a particular place due to adrsta (some unseen 
agency). And it is also becau.se of that adrsta there is non¬ 
apprehension of the other directions existing in that spac6. 
Therefore here also the perception is based upon reality. 

The last phenomenon that we shall consider in this connection 
is the perception of two moons by a person. When a person, whose 
eye is affected-by the disease Timira by name or whose eye is 
pressed by the finger, looks at the moon, he perceives two moons 
in the sky. When there is only one moon, the perception of two 
moons must be ^illusion. ‘How can it be called a true cognition?’ 
is the question. The answer is as follows: When there is a defect in 
the eye because of the disease Timira or because of the pressure of 
a finger upon the eye, it gives rise to double or even multiple 
vision. This is due to the fact that the visual rays proceeding from 
the eye are split owing to the defect and consequently a division is 
made in the movement of the rays. Thus a duality is caused in the 
apparatus intended to help the apprehension of the moon. When 
the appar^*^** cognition is different, the objects cognised will 
also be different. Thus a duality of apparatus or means, which are 
independent of each other, becomes the cause of the two 
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aoDrehensions of the (one) moon. Of the two means, one 

perceives the moon as being in its own place. The other follows a 

Kv different direction because of its being .somewhat obhque 

in its movement. It first apprehends the 

and then cognises the moon, but without 

Thus the moon is perceived by two means-viz_. the^ 

visual ray^as being connected with I"® ® 

duality in the means of apprehension. "’.Y®^s ,he two 
ortnrfhended. namely the forms of the moon, 

Ss onhfmoon are not recognised as one. the apprehension 

persists that there are two moons. 

for the perception of things. Therefore m normal con 

is the apprehension of only one Tike, we have to 

regard to the apprehensions of two a duality in the 

assume from the effect pro uce t a ® ^ moons, this 

means. With reference to apprehension oM^^^ 

duality of means is due to the sphtnng P f jimira or 

proceeding from the eye on account oj the presen ^ 

Tome other misguiding cause in the eye. that 

cause is removed, there will l^e only one **1 ^ilarly when 

there will be the apprehension of only one ^ ehended as 

the eye is free from the defect, the moon w PP 

being connected only with one place. Thereby tn 

arises that the moon is one and it is only m one p 

duality of the means is due to the "f Jhe means; 

duality of apprehensions is the result of the duality t h^ 

Zi die duality in the form of the moon W;®f 3 "‘';^hension of 
the duality of the apprehensions. Therefore the app 

two moons is real. 

f the School of 

And thus it is the settled conclusion of m 
Vi^istadvaita that all cognition is true. It nas 
explained that even in erroneous cognition, as is 

shell-sitver-illusion, yellow conch and j^jal and not 

true. But the error creeps in as the cognition is p 
complete. When the fuller cognition comes, it su a 

of the partial cognition and presents the object as . g^v^use its 
thing is sublated not because it is illusory, 
apprehension was incomplete. 
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After an elaborate treatment of all these points in Sri Bhasya 
the commentary on the Brahma Sutras, Sri Ramanuja winds up 
the discussion with the following note with which we shall also 
conclude this topic: 

Since we acknowledge the validity of the different means of 
knowledge known as Percept4on. Inference and Scripture, and 
since we accept as vouched for by sacred tradition—(scripture) 
the Highest Brahman Who is devoid of the least taint of evil Who 
is possessed of countless hosts of infinitely high and noble 
qualities. Who is omni.scient and Who has an unfailing will.—what 
IS there that we cannot prove or explain? Bhagavan. the Highest 
Brahman, creates all the worlds in order that the individual souls 
may have happiness or sorrow in accordance with their good or 
bad deeds. He creates object that wjll give pleasure, pain or 
neither when experienced. Of them some are common objects of 
experience to all; and others are objects of experience to some 
particular persons only. The later last only for a specified period of 
time and are to be experienced subject to various specific 
conditions. It is this distinction-i /z. of things that are objects of 
common experience, and of things that are not so-which makes 
the difference between what is called 'things sublating' (badhaka) 
and ‘things sublated’ (badhya); and it does not mean that the 
former are real and the later unreal. For all things created by the 
Lord are real.” 

Thus out of the threefold Instruments of Knowledge, Pratyak- 
sa (Perception), Anumana (Inference) and ^abda (Scripture or 
Verbal Testimony), Pratyaksa has been dealt with under various 
heads like Determinate and Indeterminate Perception, doubts, 
Misconceptions and erroneous Cognitions. Next we shall take up 
Anumana (Inference). 


52 . Anumdna 
(Inference) 

Pratyaksa or Perception is the first of the three Instruments of 
knowledge (Pramanas) and it arises when there is the sense-object 
contact. So it is restricted to things that are in sight. We have seen 
that all that is and that can be perceived is Reality. There are also 
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things that are real even though they are out of sight. Knowledge 
of sufch things is acquired by other Means ot Knowledge like 
Anumana (or Inference) and Sabda (or Scriptural Testimony). 

We shall now proceed to deal with Anumana (Inference). 
Inference is based upon perceptual knowledge. Inference gives 
the knowledge of a thing though we do not directly ’ 

through a mark that the thing possesses and that is perceived oy 
at the moment. For example let us take the case of a , 

knows from experience that fire and smoke are in^anably i 
together, i.e., they are concomitant. He goes to a "»ountain 
he sees a cloud of smoke rising from its peak. He recoUec 
relation of smoke and fire. From the presence of the ^ 

peak, he infers that the fire also must be there^In this P 
perception is restricted to the sfo^^et^at is before 
Recollecting the concomitance of by him 

that fire also must be there eventhough ‘‘J 
This conclusion is inferential knowledge. Since * invo 
mdntal process in addition to the perceptua knowledge, I ^ 

cannot be classified under Perception and it must be ac P 
separate Means of Knowledge. Inference cannot b 
mLory since the inferential knowledge is in same 

object now that is not before our eyes (here fire). things 

as memory since the latter is restricted to the knowledge 

previously experienced. 

Inference, according to some,, is divisible into ^gnefit 
Inference for the sake of oneself, and (2) one of 

of another. Some are of the opinion (Sri Vedanta De^a 
them) that all Inferences are for the sake of oneselt sin 
them are the result of one’s own reflection and hence 
own purpose. Inference is again classified under two he 
Induction, and (ii) Deduction. Induction is the and 

general law from the observation of particular instan 
Deduction is the Inference resting on the general to pa 
instances. 

Inference generally consists of five members; (1) 
Proposition; (2) Hetu or Reason; (3) Udaharana or 
Upanaya or Application; and (5) Nigamana or Conclusi 






VUistadvaita 

1. Pi;atijna of Proposition is the sentence that indicates the 
subject, thus: ‘The moimtain has fire.’ In this the mountain about 
which the fire is predicated is Ccdled ‘Paksa’—^It is also known as 
the Subject or the Minor Term. 


2. Hetu or Reason indicates the mark thus: ‘Because it has 
smoke. Hetu is also known by other terms:—^lihga dr mark, 
Sadhana or Inferrant and Middle Term. 


3. 'Udaharana. or Example indicates ah example where 
TOncomitance between two things obtains. This is two-fold: 
Anvaya or Affirmative and Vyatireka or Negative, thus: 


u * u' fire, for example the 

fatchen IS an instance of the Affirmative Example. Kitchen 

so ca e apaksa ^a place where the presence of the object 
to be inferred (i.e. fire) is not disputed, but accepted by all. 


. u ‘s no smoke, for example, the 

lake This is an instance of the Example of the Negative type. 
L^e IS called ‘Vipaksa —a palce where the non-existence of the 
object to be inferred is accepted without dispJte. 


4. Upanaya or Application is the sentence which refers 
Reason to the subject by a consideration of the Example. This is 
also two-fold like the Example, thus. 


i. Affirmative type—‘The mountain has smoke.’ 

ii. Negative type—‘The mountain is not without smoke.’ 


5. Nigamana or Conclusion is the sentence which conclusively 
lays down what is to be inferred in the subject by means of the 
Reason. This is also two-fold, thus: 

I. Affirmative type—‘Therefore the mountain has fire.’ 

II . Negative Type—‘Therefore the mountain is not without fire.’ 
io recapitulate: 

1. Pratijna—‘The mountain has fire.’ 

2. Hetu—‘Because it has smoke.’ 

3. Udaharana—‘Where there is smoke there is fire, foi 
example the kitchen’ or ‘where there is no fire, there is no smoke, 
for example the lake.’ 
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4. Upanaya—‘The mountain has. smoke’ or ‘The mountain is 
without smoke.’ 

5. Nigamana—‘Therefore the mountain has fire’ or 
‘Therefore the mountain is not without fire.’ 


These are the five members of the Syllogism which help us to 
arrive at the inferential knowledge. The Nyaya-school insists that 
all the five are necessary. The Mimaihsakas say that three will do, 
namely, Pratijna, Hetu and Udaharana. The Buddhists declare 
that Udaharana and Nigamana are enough and the rest are 
superfluous. $ri Vedanta DeSika is of opinion that importance 
need not be attached to the number of members in the syllogism, 
for the number may be more or less in accordMce with the 
equipment of a person to understand the topic. The 
membered syllogism is meant for people of immature min s, t e 
three-membered, for comparatively mature minds, an e 
two-membered for more mature minds. 


In the process of Inference, Vyapti or o j—noftant 
Sadhana (Inferrant) and Sadhya (Inferred) p ays. 
part. 


S3. Vyapti 

Concomitance 

Indian Logic or Nyaya advanSf the 

Inference to a very advanced state. ^ systems of 

treatment, the more difficult it is to una much of what 

Indian Philosophy including the Vi^istadvai a a ^j,ile 

has been said by that School in regar understand 

establishing their views. So it is necessary topic 

some of the technical terms used by them when which 

of Inference. Vyapti or Concomitance is one s 
plays an important part in the process ot inie 
with that. 

Vyapti is the concomitance or invariable The 

Hetu or reason and the sadhya (or the object o things we 

PararoarSa or Recollection of this ''y»f^'“‘P^"v-jis,advaitins in 
do not see. Anusandhana is the term used by 
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the place of Paramatta. Anusandhana or Recollection is the 
understanding of the natural laws and their application as 
observed in day to day life for acquiring the knowledge of objects 
that are out of sight. 

'To explain: from our experience we know, among the 
numerous objects in the world many are generally found together 
in space and time, for instance smoke and fire. But even among 
them oiie set has a wider sphere of existence while the other has a 
smaller one. As between smoke and fire, fire has got a wider 
sphere of existence than smoke. For example in a red-hot 
iron-ball, there is only fire, but no smoke. Since smoke is 
invariably found with fire, and never without it, we can say, 
‘wherever there is smoke, there is fire’. But we cannot say that 
‘wherever there is fire, there is smoke’; for, in a red-hot kon^ball 
fire alone exists and smoke does not. Therefore it is said that fire 
has got a wider sphere of existence and the smoke, smaller. The 
former, i.e., fire is called Vyapaka or Pervader, and the latter, 
i.e., the smoke is called Vyapya or Pervaded. The relation 
between .the smoke and the fire—the Vyapya and the Vyapaka—^is 
called Vyapti or Concomitance and its recollection for purposes of 
Inference is Paramarsa according to the Nyaya schodl and 
Anusandhana according to Vi^istadvaita. This Vyapti implies an 
agreement in presence as well as in absence of the Vyapya and 
Vyapaka or vice versa. That is to say, wherever the Vyapya is, 
there the Vyapaka is; and wherever the Vyapaka is not, there the 
Vyapya is not. In the case of Inference of fire from smoke, smoke 
i5 the Vyapya and it is the Hetu or the Reason: and fire is the 
Vyapaka, also known by the term Sadhya or the thing that is 
inferred. The affirmative statement—where there is smoke, there 
is fire—^is the agreement in presence; and the negative statement— 
where there is no fire, there is no smoke—is the agreement in 
absence. The former, i.e.. the agreement in presenpe is called 
Anvayavyapti and the latter, i.e.. the agreement in absence is 
called Vyatireka-vyapti. 

Both these kinds of Vyapti will become faulty when they are 
affected or circumscribed by a condition which is known as 
Upadhi, and the inference will be vitiated. Upadhi is defined as 
that condition which coexists with Sadhya (Inferred) and does not 
always coexist with the Hetu (or Reason). For example, when a 
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person tries to infer the existence of smoke from fire, his 
proposition will be in this form: ‘The mountain has smoke, as it 
has fire’. It is here that the Upadhi or condition steps in. The 
conjunction of moist firewood is the Upadhi here. Wherever there 
is smoke, there is moist firewood. So Upadhi coexists with Sadhya 
or the thing to be inferred. But moist firewood is not found in a 
red-hot iron-ball. That is. it does not coexist with the Retu or 
Reason. When a person proceeds to infer smoke from fire, he will 
fail; because there is at least one place where fire exists without 
smoke i.e., in a red-hot iron-ball. But if the Hetu is qualified by 
the condition, the inference will be correct. Instead of saying 
‘there is smoke, because there is fire', we must say ‘there is smoke, 
because there is fire in conjunction with moist firewood’. 
Therefore Vyapti or concomitance is that relation between- the 
Hetu and Sadhya or Vyapya and Vyapaka which is not affected by 
condition (Upadhi). 

Thus Hetu or Reason has a very important place in Inferential 
knowledge. An Inference will be valid only when the Reason is 
correct. If the reason is defective, it will not lead to correct 
inferential knowledge. For instance, when a person infers fire 
from smoke, the inference will be valid, because the reason is 
correct. Suppose a person sees a column of dust at a distance. He 
mistakes it for smoke and proceeds to inf^r that there is fire. As 
the reason here is not correct, his inference will not be correct. 

54. Fallacy—Hetvabhasa 

Sometimes the arguments will be specious; that is they appear 
to be good reasons, but really are not so. Such ^pecious reasons- 
are called Hetvabhasas or Fallacies. According to the Nyaya 
School, Fallacies are fivefold, thus: 

1. Asiddha, or Futile; 

2. Viruddha, or Contrary; 

3. Anaikantika or Discrepant; 

4. Prakarana-sama or Inconclusive; and 

5. Badhita or Contradictory. 

1. Asiddha or Futile is that fallacy where a person adduces a 
reason which is not found in the Paksa, i.e., the place in which one 
wants tO'infer the presence of something. For example—‘The Jiva 
13 
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is eternal, because he is visible, like a jar.’ In this proposition, 
‘being visible’ is the Reason; but it is not found in JIva, since he is 
beyond sense-percepioh. So it is that specious reasoning known 
as Asiddha. 

2. Viruddha or Contrary is the name given to that Fallacy in 
which the reason is quite contrary to what we want to infer. For 
instances ‘Matter is eternal, because it is created, like time.’ It is 
accepted by all that what is created is not eternal. But in this 
inference it is given as the reason for matter being eternal, which is 
therefore contrary. 

3. Anaikantika or Discrepant—^When the Reason exists not 
only in the Paksa (Subject), but exists also in Sapaksa or Example 
as well as in Vipaksa Counter-example. For instance—‘Sound is 
eternal, as it is an object of cognition, like Time.’ This Inference is 
invalid, because not only things that are eternal are objects of 
cognition, but things that are not eternal also are objects of 
cognition. So the reason ‘being an object of cognition’ exists not 
only in the subject, but exists in objects with the contrary nature. 

[In the syllogism, ‘the mountain has fire, because it has 
smoke, like kitchen’, the mountain where the presence of fire is 
under dispute is called Paksa or subject or Minor Term. That place 
where the presence of fire is accepted by all without dispute is 
called Sapaksa or Example—here kitchen. Vipaksa or Counter¬ 
example is that where it is accepted by all that fire does not 
exist—like lake.] 

4. Prakarana-sama (Inconclusive) is that fallacy where a 
counter-reason exists which proves the negative of that which is to 
be proved. Let us take the proposition—‘God is eternal, for He is 
devoid of non-eternality.’ There is Reason for proving the 
opposite also: ‘God is non-eternal; as He is devoid of eterna ity. 
So long as there is a counter-inference like the latter, the ormer 
cannot be valid. 

5. Badhita or Contradictory is that specious Reason by 
we want to prove something which has been already negatived 
Pratyaksa or other stronger Means of knowledge. For instance 
‘Fire is cold, because it is a substance, like water. This inference is 
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rendered futile by our sense-perception which shows beyond 
doubt that fire is hot. 

So Inference, if it is to be correct, must be based on a Reason 
that is valid, and that is neither defective nor specious. 

This Reason is again of two kinds: 

(i) Anvaya-vyatireki and 

(ii) Kevala-aayayi. 

(i) Anvaya-vyatireki is that Hetu which can- be shown to be 
concomitant with the Sadhya in an Example (Sapaksa) and absent 
with absence of Sadhya in a Counter-example (Vipaksa). This 
reason has the fiv&*-membered syllogism: for instance— 

1. The mountain has fire; 

2. because it has smoke. 

3. Where there is smoke, there is fire, like the kitchen. 

4. There is smoke in the mountain. 

5. Therefore there is fire. 

In this syllogism, the third member—‘where there is smoke, 
tliere is fi*"® kitchen’—^is an Affirmative Example which 

shows the presence of smoke and fire in one place. The Negative 
Exampl® will be: ‘Where there is no fire, there is no smoke like the 
lake.’ This shows the absence of both the fire and smoke in one 
lace. Therefore this reason called Anvaya-Vyatireld has example 
not only for the coexistence of the Hetu and Sadhya (smoke and 
firi.'i but also for the coexistence of the absence of Sadhya and 
Hetu smoke). 

(ii) Kevala-anvayi is the Reason for which there can be an 
exainpi® only for the coexistence of the Hetu and Sadhya, but not 
, thaf their absence. So it cannot have the Counter-Example 
(Vipai^^®^ Syllogism: 

( 1 ) Brahman is definable, 

(2) because it is an object 

(3) Whichever is an object can be defined, like a jar. 

(4) Brahman is an object. 

(5) Therefore Brahman is definable. 

There is counter-example for this. 


Vi^istadvaita 

The Nyaya School accepts a third kind of Reason also known 
as Kevala-vyatireki, and for this they give an example where the 
negation of Sadhya coexists with the negation of Hetu. For there is 
no other place where tlie Hetu and Sadhya will be found to coexist 
and which can be given as the Example. The Kevala-vyatireki or 
the Purely Negative syllogism they give is follows; Earth is 
different from other things, as it has smell.’ The Vyatireka-vyapti 
or the Negative concomitance for this, is this: ‘Where there is 
non-difference from other things, there is no smell, like water. 
Earth is the only element that has smell and it is the Paksa or the 
place where the Sadhya is to be inferred. Since there is no other 
object that has smell, they are not able to give an Anvaya-vyapti 
or the Positive Concomitance thus: ‘Where there is smell, there is 
non-difference from others.’ Hence the Negative concomitance— 
non-existence of difference from others and non-existence of 
smell. Unless we know what is difference from others, we cannot 
know what is the non-difference. For unless we know an object, 
we cannot cognise the absence of the object. So the Kevala- 
vyatireka-vyapti (the purely Negative concomitance) does not 
Arow any light on the proposition. It cannot be argued that 
difference can be known since it exists in the Paksa—the Earth. 
For if it is known that it exists there, one need not take the trouble 
of proving it with the help of an Inference. Thus a Kevala- 
vyatireki anumana is an impossibility. Sri Vedanta De^ika declares 
that it need not be accepted. 

So far we have dealt with Inference which is the second of the 
three Means of knowledge. This only introduces us to the subject. 
We have not gone into details since it will be difficult to follow. 
For a more advanced study of the subject, we may refer the 
readers to the Anumana chapter of Nydya-Parisuddhi and to the 
Buddhissdra of Tattvainuktakalapa -both of them works of Sri 
Vedanta Desika. 


55 . Veda 

Sabda (Verbal Testimony) 

Sabda or Verbal Testimony is the third arid the last of the 
three Pramanas or Instruments of knowledge that are accepted by 
the philosophy of Visistadvaita. It is a separate Pramana and 
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cannot be subsumed under Pratyaksa or Anumana since it reveals 
things that are beyond their range. Pratyaksa or Perception is the 
first means of our acquaintance with the Universe and is restricted 
to the cognition of objects that exist outside and that come into 
contact with,our sense-organs. Inference coming next, helps us to 
acquire a knowledge of the objects that are not before the eyes by ■ 
a process of reasoning based upon the cognition of the objects that 
are invariably concomitant with the former and that are seen. For 
example, we infer the existence of fire which is not seen fi-om the 
smoke that is seen and which is always associated with it. But there 
are yet other things which are beyond the scope of these two 
Pramanas (Pratyaksa and Anumana) and which can be known 
only from the l^astras—(i.e) Sabda, the third Pramana. ^abda *will 
show the object only to that person who knows its signification and 
X in this it differs from Perception, which, like a lamp, manifests 
things indiscriminately whether one knows it or does not know it. 
Thus in Verbal Testimony, knowledge of the signification of the 
word is essential, ^abda is valid by nature even as Perception and 
Inference are. Invalidity, if any, of Verbal Testimony is extrinsic 
and is conditioned by external factors. 

Generally the term ‘^abda’ is used in Philosophical Literature 
to denote Holy Word, Revelation or the Scriptures, that is, the 
Vedas. Sabda is defined as that instrument which ^i^oduces the 
knowledge obtained from sentences non-uttered by\the non— 
trustworthy (men).’ This definition is perfect in regard to the 
Vedas since they are the traditional lore handed down by those 
who are worthy of confidence. They are ‘apauruseya’—are not of 
human origin—, for they are not the spoken words of any human 
being. In fact they are not even God-made. Then how did they 
come into existence? Here is the reply: at the' beginning of 
Creation, the Lord created Brahma, the four-faced god and 
taught him the Vedas as they lay in His consciousness at the time 
of deluge. This is very much like the act of a teacher who, to teach 
his student, repeats from his memory the text of a poem which he 
has learnt before. Those, who hear him, including the disciple, 
may think that the teacher is the author of the poem, but it is not 
the fact. In the same way, the Lord did not originate the Vedas. 
He only repeated them as they were in the previous Kalpa. 
Therefore the Lord iS not the author (Vakta) of the Vedas, but 
I jjjg propounder (Pravakta). Hence it is seated that the Vedas 
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are eternal. It means the form.of words and their order are the 
same for all time, though every time a person repeats them, the 
words may come into existence and disappear. 

Since the Vedas are not man-made, they are free from all 
defects that usually go with things of human origin. As the 
knowledge and power of human beings are limited, they are liable 
to err and their works are subject to imperfections and mistakes. 
The Vedas are always self-valid and they need not seek the help of 
other things to establish their validity. Therefore they are 
authoritative in all their entirety. 

The Vedas are universal in their benevolence and are more 
affectionate and beneficent than a thousand mothers and fathers 
put together. They prescribe methods for realizing the varied ends 
of the different classes of people governed by their inherent nature 
in accordance with the preponderance of one or other of the three 
qualities—^Sattva, Rajas and Tamas. Each one may choose 
whatever he likes according to his taste and ability. But a wise man 
must think and find out what is good for him amongst those that 
are prescribed; he should not indiscriminately run after all things 
that are found in the Vedas. 

The advice of Krsna to Arjuna in Bhagavad' Gita is on 
identical lines: 

Ydvdn artha udapdne sarvatasrsamplutodake, 

Tavdn sarvesu vedesu brdhmanasya vijdnatah. 

Bhagavad Gita II-46 

[A man uses only as much water as he needs out of a 
reservoir abounding in water far beyond his demand, and 
not more. In the same way does a man of discrimination 
choose from the Vedic injunctions only those that pertain to 
him and that are conducive to his objectives.] 

Hence it is said that though the Vedas in toto are authorita¬ 
tive, all the rules are not meant for all. 

Though the Vedas are innumerable, it is said that they are 
four in number—Rgveda, Yajurveda, Samaveda and Athar- 
vaveda. The Rgveda is in the form of Rik—^verses in metrical 
form. Yajurveda is in prose. Samaveda comprises verses set to 
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music. Atharvaveda contains Mantras, both in the form of prose 
and verse. Each of these four Vedas has got several Vakhas or 
branches. 

Each of these four Vedas consists of two part$. Purva-bhaga 
or the First Part known as Karma-kanda deals with Karma (or 
works) which is worship of God; and the Uttara-bhaga or the 
Second Part Jnana-kanda by name treats of Brahman or God Who 
is the sole object of worship. Thus both the parts form a composite 
whole and they together constitute one Sastra. 

Each Veda is again threefold—Mantra, Artha-vada and 
Vidhi. The Mantra portion explains the purpose (Artha) of 
Action, llie Artha vada constitutes the passages intended to 
stimulate effort conformable to injunctions laid down. Vidhi or 
Injunction is the text which enjoins one what is good (for one to 

do). 

Thus the Instrument of Knowledge, ^abda, comprises in mam 
the Vedas which are entirely authoritative. So are the Vedahgas or 
the Auxiliaries of the Veda and the Puranas. 

S6. Vedahgas and Puranas 

^abda Pramana or the Instrument of Knowledge known as 
Verbal Testimony denotes chiefly the Vedas which are declared to 
be eternal (Nitya) and not of human origin (Apauruseya). 
term is also used to include the Vedanga—a limb (for preserving 
the body) of the Vedas. The Vedanga comprises works which are 
auxiliary to, and even in some sense a part of the Veda. The objert 
of the Vedahgas is to secure the proper pronunciation and 
correctness of the Text and the right employment of the Mantras 
at sacrifices as taught in the portion of the Veda, known as 
Brahmana which contains the Vidhis or Injunctions and Artha- 
vada or Exegetical part of the Vedas. 

Six subjects are usually enumerated as Vedahgas. And they 
are: (1) Siksa, (2) Candas, (3) Vyakarana, (4) Nirukta. (5) 
Jyotisa, and (6) Kalpa! 

(1) Siksa or Phonetics is the Science of proper articulation and 
pronunciation comprising the knowledge of letters, accents. 
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quantity, the use of the organs of pronunciation, and Phonetics 
V especially the laws of Euphony peculiar to the 

^ife§ ^ works known as PratiSakhya coitie under the class of 

Chandas is Prosody or Metrical Science which gives an 
position of the meters like Gayatri, Anustup, Tristup etc. 

, Vyakarana is the Science of Grammar which deals with 
2. correct formation of words and framing of 
. Astadhyayl of Sage Panini is the earliest available 

icxi m UTammar and Linquistic Analysis. 

difJll Etymology is the etymological explanation of 

VpHac obscure words, especially those occurring in the 
Yasa r^nch is represented by Nirukta, a work of sage 

■ / 

(5) Jyotisa is a short tract on Astronomy—the Science of the 
course of the heavenly bodies and divisions of time resting 
thereon, which governs the study of the Vedas and the conduct of 
sacrifices enjoined therein. 

(6) Kalpa is that Science which lays down the ritual and 
prescribes the rules for ceremonial and sacrificial acts. 

The first and the second of these Vedihgas (Phonetics and 
Pro.sody) are intended to secure the correct reading or recitation of 
the Vedas, the third and the fourth (Grammar and Etymology) the 
understanding of it. and the fifth and the sixth (Jyotisa and Kalpa) 
its proper employment at sacrifices. The Vedas along with these 
six Vedartgas or Auxiliary Sciences are authoritative. 

The term 6abda includes also those works which go by the 
name of Smrtis. Itihasas and Puranas. Smrtis or Dharma Sastras 
are codes of laws, religious or civil, as handed down originally by 
Manu. Yajnavalkya and other great legislators who are said to 
have been inspired and to have based their precepts on the Vedas 
and divine revelation. The laws they promulgated are called Smrtis 
(‘what is remembered’) in contradistinction to Sruti or what is 
heard or revealed. The very essence of Smrti is that it was 
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delivered from memory by human authors and not directly 
revealed. Smrti expounds the law of Acara or Conduct, Vyavahara 
or Transactions, Praya^citta or Atonement etc. 

Itihasa, which means ‘Thus it was’, comes under the class of 
^abda’ and it comprises the two great Epics, Ramayana and 
Mahabharata. The former deals with the story of §ri Rama, a sdion 
of the Solar Dynasty (Suryavaih^a) and the latter portrays the 
history of the Pandavas who were the Kings of the Lunar Dynasty 

(Candravaift^a). 

Puranas or the Ancient Lore are the works of great sages like 
Vyasa and Para^ara who are noted for the power of their penance 
and knowledge. In order to help the ordinary human beings who 
are not able to understand the Vedas, the sages have written the 
Puranas in which the obstruse ideas of the Vedas are elucidated 
with suitable illustrations and legends. The Purina is said to 
possess Panc’a-laksana or five characteristics: (1) Sarga or the 
creation of the LFniverse, (2) Pratisarga or its destruction and 
renovation, (3) Vaih&i or the genealogy of gods and human 
beings, (4) Manvantara of the period or age of the Manus who are 
said to be fourteen in number and who are the successive 
progenitors or Sovereigns of the Earth, and (5) Variisa-anucharita 
or the History of the Kings of the Solar and Lunar dynasties. 

The injunctions of the Vedas are said to be peremptory like 
the commands of an imperious master, and the method of poetry is 
like the winsome words of a loving sweetheart; whereas the 
method of presentation of ideas in the Puranas is like the 
persuasive words of a good friend. Though the Smrtis, Itihasas and 
Puranas are works of inspired sages and have their roots in the 
Vedas, they have to depend upon the latter for their Validity unlike 
the Vedas which are themselves self-authoritative. Several rules 
have been prescribed to determine the authoritativeness of the 
Purapas. 


57. Purdtfos and Their Validity 

It is accepted by all that ^abda (here ^astra) is the only means 
by which the knowledge of Brahman and other such 8(upra-sensuh< 
objects can be acquired and that the Vedas as well as their six 
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auxiliaries known as the Vedahgas come under this category. It is 
difficult for ordinary human beings to understand the meaning of 
all the passages found in all the numerous recensions of the Vedas, 
who are able to know only a small part thereof and therefore 
amplification (Upabnnhana) has necessarily to be effected in 
regard to the import of the Vedas. The sages, by the great power 
of their Yoga, know all the Vedas and their meanings, and also 
directly perceive the things constituting the truth of the Vedas. 
They are inspired beings and for the benefit of the humanity in 
general they elucidate the meanings of the Vedic passages in their 
works which are called Puranas and Itihasas. What they say has its 
root in the Vedas and so their works also are accepted as 
authoritative. 

The authors of the Puranas are after all human beings subject 
to the influence of the three gunas of Prakrti—Sattva, Rajas and 
Tamas. So the authoritativeness of their works has got to be 
accepted with some reservation. For instance, what they say when 
the Sattvaguna is predominant in them will be in accordance witir 
the revelation of the Vedas and therefore authoritative since the 
Sattvaguna is said to be conducive to the rise of correct 
knowledge. But there may be occasions when the Rajoguna or 
Tamoguna may preponderate in them and their sayings at that 
time will become vitiated by inaccuracy or ignorance. Such sayings 
will be at variance with the Vedas. The variation may be of two 
kinds—one, in regard to Anustana or practice of rites, and the 
other with reference to the Realities or Tattvas. Of the two, the 
variation in regard to practice may be taken as an alternative to the 
one taught by the Vedas and therefore may be accepted as valid. 
But if the disagreement is in regard to the Realities namely 
Paramatma Jivatma and the like, their words will have to be 
rejected as invalid since there cannot be any variation in the 
Realities. 

The Puranas are eighteen in number and there are as many 
Upa-puranas or Subsidiary Puranas. The eighteen Puranas usually 
reckoned are as follows: 1. Kurma purana, 2. Garuda purana, 3. 
Brhan-naradiya purana. 4. Padma purana, 5. Brahma purana, 6. 
Brahmavaivarta purana. 7. Brahmanda purana 8. Bhavisya 
purand, 9. Bhagavata purana. 10. Matsya purana, 11. Markandeya 
purana, 12. Lihga purana. 13. Vamana purana, 14. Vayu purana, 
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15. Varaha purana, 16. Visnu purana, 17. ^iva purana and 18. 
Skanda purana. 


These Puranas are classified under three heads as Sattvika 
purana, Rajasa purana and Tamasa purana. ^ri Visnu purana and 
Sri Bhagavata purana (Srimad Bhagavatam), for instance-, are said 
to be Sattvika puranas and they are accepted as authoritative in 
toto, whereas the Puranas that come under the other two heads 
are not accepted like that. In. the Sahkhya and Yoga systems 
propounded by Kapila and Hiranyagarbha, only such parts as are 
in consonance with the Vedic thoughts are taken as valid and the 
other part, which differs from the Vedas, is rejected as being 
unauthoritative. 


But how to determine which of these Puranas is Sattvika and 
which Rajasa and so on? Our Ancients who abide by the teaching 
of the Vedas, have made a thorough and dispassionate study of aU 
the Puranas and have laid down rules with the help of which we 
can find out the nature of a Purana and accept it if it is Satmka, 
and reject it if it is not. I§ri Sudar^ana Suri, the Author ° ® 

famous work, ^rutaprakasika, a commentary on Sn Bha?ya has 
discussed this point in great detail in his work, and pyen is 
conclusions which are indisputable. We shall give below in bnef 
what he has said in regard to the authoritativeness of Visnu Purana 
which was the topic under discussion there. 


Firstly the Puranas themselves give us a clue about the natore 
of a Purana, if it is Sattvika, Rajasa or Tamasa. Matsya Purana, 
for instance, says:— 

AVosya mdhdtmyam tdmasesu prafdrtyate, 

Rajasesu ca mdhdtmyam adhikam brahmano viduh 
Sdttvikesvatha kalpesu mdhdtmyam adhikam hareh, 
Te^veva yogasamsiddhdh ghmi^yanti pardm gatim 
Yasmin kalpe tu yat proktam puraham Brahmand purS 
Tasya tasya tu mdhdnriyam Yat svarupena varnyate. 


“In the Tamasa kalpas {or days of Brahma), the greatness of 
Agni or ^iva is narrated, in the Rajasa kalpas, the greatness of 
Brahma is delineated as high. But in the Sattvika kalpas, the 
greatness of Hari is portrayed as being very high. It is only in those 
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Kalpas that people acquire perfection in Yoga and attain the 
Supreme Goal (of Salvation).’’ 

. a<^rding to the nature of the Kalpa in which a 
p ^ expounded by Brahma, the greatness of that 

particular (**®vmg as predominant one or other of the three 
quahties of Sattva. Rajas or Tamas) is described.” 

Another Purana declares: 

Sdttvikesu ca sarvesu visnor-mdhatmyam isyate. 

Purina ’'®''er-failing test by which the nature of a 

to a '»»'■» 

fioes to a macf V^A who has a thirst for knowledge, 

his obeisance!jfth“Se?,i,d''°f 

know the Ultimate TrSh h ^ respectfuUy expresses his desire to 
are of a aonAroi » He puts questions to the master which 

highest Tmth? like the following: ‘Which is the 

Suprel Means? And which is the 

his discinlp Q li teacher, who is interested only in the good of 
the deservina ^ fame, lucre or honour, imparts to 

reolv will ^^owledge about the Ultimate Truth. The 

‘here will be no room for any doubt or 
thf ^nr. ^ fhe mind of the 5isya. For instance, Narayana is 
Thii«s ^ 1 °^’ Meditation on Him is the means and so on. 

reolv k ^ purana the question is in a general way and the 

Sitoika fa *" 

p ranas is set m this manner. 

or tl]jee''wo^**^^***^^**°*^ 6*'^® the opening set-up in two 

An example of a Sattvika purat^a 

jggj *** ®PP*y it to Visnu purana and see how it satisfies the 

instanc^^T accept the validity of Visnu Purana. For 

> g purana says firstly that Visnu purana teaches the 
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means for the attainment of all the Purusarthas or the goals of 
human endeavour. Secondly it speaks in glowing terms about sage 
Para^ara, the author of Visnu purana. It says while referring to his 
® birth that it was really an incarnation (Avatara). It again declares 
that Sage Para^ara was in possession of that knowledge of the 
reality of the Highest Divinity which he had obtained from 
Vasistha and Pulastya as a boon bestowed upon him. Lihga purana 
also confirms the fundamental doctrines taught by Visnu purana. 

The more important and the crucial test to determine that 
Visnu purana is a Sattvika purana is the mode of its opening. Let 
us see how it begins. It is early morning. Sage Para^ara has just 
finished his daily morning ablutions and rites, and is in s 
hermitage absorbed in meditation. Maitreya, another sage, comes 
to him with a thirst for knowledge. He prostrates before P^asara 
and submits in all humility that he has come in quest of ng 
knowledge. Being encouraged by the kind disposition of the grea 
Sage, Maitreya proceeds to put some questions so that the mM er 
may know his requirements. Maitreya says: “I wish to hear om 
you, O Thou, the knower of Religion and Duty, 
came into existence and what will become of it again. . 

this world consist of? Revered One, whence did come 
movable and immovable creation? How and where was it 
and into what will it be absorbed?” In short Maitreya 
know by means of these questions and others about the. 

Reality which is the cause of the Universe and how It is o 
worshipped and realized, and also about the nature of the wor 
which is the object of creation, preservation and destruction. 

On hearing these questions, the all-knowing Sage P^^ara 
I first bows to the Divine Lord Visnu who is the Supreme ^ . 

file Ruler of all. Then he proceeds to say in reply: “The Wot 
came into existence from the Will of Visnu and it is altoge e 
existent therein. Visnu is the cause of the preservation an 
destruction of the Universe. The world is Visnu Himself, 
all creation, movable and immovable is pervaded by Him. AH * 
has Visiin for its soul and nothing can exist without Him. Hen^ as 
being th® Atma of all, Visnu is the only Reality and all other thm^ 
xist as His body. Visnu again is the Supreme Goal of attainmen , 
and the means for it is exclusive meditation on Him.” All this, is 
quite in accordance with the teachings of the Vecas the amplinca- 
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tion and confirmation of which is the object of a Pur^a. 
Therefore Visnu pur^a can be accepted as authoritative and can 
be deemed a Sattvika purana. 

It will be seen that all the questions of Maitreya are in a 
general way. They show that he is in search of the Ultimate Truth 
and not interested in any particular deity or object. It will also be ^ 
seen that the reply of Para^ara is of a specific nature since he 
declares Visnu is the Supreme Deity and the Supreme Cause. Such 
is the scheme of opening of a Sattvika purana—^the question in a 
general nature thus—^‘which is the cause?’; and the answer is in 
regard to a specific deity thus—‘Visnu is the. Supreme Deity.’ 

This can be contrasted with the opening chapters of Puranas 
of another variety. By way of illustration we shall take up LiAga 
purana. The sages in Naimi^aranya go to Suta Pauranika and 
request him to narrate to them a Purana which will describe the 
greatness of LiAga. Though the Suta Pauranika knows all the 
Puranas and knows that Visnu is the Supreme Deity and the 
Ultimate Reality, he does not speak about Him. He proceeds to 
describe how LiAga also has its own greatness and how it has got to 
be worshipped for the realization of desires; since the sages are 
interested in the worship of LiAga and want to know only about it. 

This is their request to the Suta; 

Tasmat bhavantam pricchamah 
siita! pauranika! adya tu, 

Purdnam samhitdm panydm 
lihgamdhdtmyasantyutdm. 

Here the question is not in a general way, but in regard to a 
particular object, namely LiAga, and naturally the answer also is in 
the same manner about the particular object—^LiAga. There is not ^ 

the spirit of enquiry about the Ultimate Truth and the Supreme 
Godhead in the sages then which is the criterion in the case o a 
Sattvika purana; and the Teacher Suta also restricts himself to a 
narration of the greatness of the object they are eager to 
This is quite in accordance with the maxim that a Teacher should 
not begin to teach all he knows, but should limit himself to the 
topic about which the students want to know and \vhich will be 
suited to their equipment. 
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Again, there are passages in the Lihga purana which are 
mutually contradictory. For instance, in one place Rudra declares 
that Brahma was bom out of the right part of his body and Visnu 
from the left. In another place it is stated that Siva takes his birth 
from the anger of Visnu and is enveloped by the quality of Tamas 
and that Brahma who is covered by Rajoguna is bora out of the 
favour of Visnu. Though the two statements are mutually 
contradictory, the former is at variance with the teachings of the 
Vedas and so not valid, whereas the latter is in consonance with 
the Vedas which declare that Visnu is the Supreme Deity and all 
beings including Brahma and Rudra are created by Him. 

It is true that Sri Rama and Sri Krena were bora in this world 
as sons of Da^aratha and Vasudeva. But it is nowhere stated that 
Da^aratha and Vasudeva are Supreme Realities because of that. 
The births of Rama and Krsna are incarnations of §ti Visnu 
proceeding out of Their own free will and they are not subject to 
the influence of Karma. 

Thus a Purana Uke the Visnu purana is Sattvika because of 
its unprejudiced and non-sectarian approach to the subject, and 
also because of the treatment which is quite in consonance with the 
Vedas. Hence its authoritativeness. 


59. IHhdsa (Epic) and Us Validity 

It has been pointed out by adducing several reasons that Sri 
Vishnu purana is Sattvika by nature and therefore authoritative. 
Now we shall proceed to establish the authoritativeness »n regard 
to another branch of Literature which goes by the name of Itihasa 
(Epic). The literal meaning of the word Ttihasa’ is ‘Thus indeed it 
was’ The Itihasa gets its name as such, because the stories 
narrated in it are all true and based on facts. There are two works 
that come under this class, namely Ramayana and Mahabharata. 
Ramaygna, as all know, deals with the story of ^ri Rama, that 
illustrious scion of the Solar Dynasty (Suryavarh^a), and 
Mahabharata narrates the story of the Pandavas the descendants 
of the Lunar Dynasty (Candravarhsa). Both of them are declared 
to be Sattvika and have been very popular ever since their 
production. They have been cited as authority by Law-givers and 
their stories have been incorporated in other PurSnas. 'They have 
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served ^ source-books tor the later poets and dramatists in the 
composition of their poems and dramas. 

F^t we shall take up Srimad Ramayana, the work of Valmjki 
the Adikavi—the. hrst and foremost poet—and examine its 
opening Section to find out if it can be called Sattvika. Valmiki was 
a great sage and he had himself performed severe penance. He was 
actuatecFby. a desire to know about the ideal man in the world. 
Narada. was well-known for his austerities and meditation, 
learning and the imparting of it. Valmiki approached Narada and 
after respectfully saluting him said that he had come to him with a 
desire for knowledge. He expressed what he wanted to know in 
the form of a series of questions as follows: “O Revered Sage! 
Who is that person in this world now that is possessed of merits 
and of valour? Who is he that knows the virtues of others and 
remembers their help? Who is the man of truthful words and firm 
determination? Who is that person before whose anger in battle 
even the gods tremble?” By means of these questions Valmiki 
wanted to know about that one man who was above all because of 
his qualities and who earned the love and admiration of all. 

As Valmiki reeled off the questions one by one, Narada was 
reminded of that one man who possessed all the qualities 
enumerated by Valmiki and who therefore answered the descrip¬ 
tion perfectly. For a moment he was lost in meditation on him. 
Then Narada, collecting himself, said with a glow in his face, 
“Well Valmiki. here is that man. Rama, by name. He has taken 
his birth in the race of the Iksvakus. Listen to me. 1 shall tell you 
all about him.” Narada. there upon,* proceeded to narrate the story 
pf Rama, who was then a man. but who was really the incarnation 
of Visnu. That was l^dw Valmiki came to know about Rama 
whose story he described in the great Epic, Ramayana. 

it will be seen that all the questions of Valmiki are framed in 4 
general way thus: “Who is that man of merits, who is that persop 
of> valour?” and so on. Valmiki was actuated by a spirit of enquiry 
and was eager to know the ideal man from the all-knowing 
Narada. He was not influenced by partiality towards any particular 
individual and did not want that that person should be highly 
spoken of. The answer of Sage Narada, on the contrary, is specific- 
He declares most emphatically that Sri Rama was the one man in 
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the world then who possessed all lovable quaUties and who 
answered the description given by Valmiki. Since Rama was an 
incarnation of Visnu who is the Supreme Reality as taught by the 
Vedas, Ramayana that follows the teachings of the Vedas, is a 
work of Sattvika nature and can be accepted as authoritative. 


60. Makabhdrata and its Validity 

Now we shall proceed to examine Mahabharata. another 
F c But here instead of taking the entire Epic for examination. 
^*^*shall restrict ourselves to one of the numerous episodes found 

and show how it is an admirable illustration of a Sattvika 
work. The subject of our test now is Sri Vishnu Sahasranama in 
the Anusasanika Parva of Mahabharata. 

It is an undisputed fact that the term Sahasranama, whicif 
tneans a Thousand Names’ is usually taken to refer to Visnu 
Sahasranama. the Thousand Names of Visnu. This show^ the 
universal popularity of this work which is made use of by all 
irrespective of their persuasion or attachment. On the other hand 
the thousand names of other deities like ^iva, Lalita and others are 
always referred to by their specific names as ^iva-Sahasranama, 
Lalita-Sahasranama and so on. It is also well-known that die 
chanting of Visn-Sahasranama is prescribed as a means for the 
realization of ^11 kinds pf desires—be they desires for worldly 
pleasures or Heavenly Bliss. The experience of people from eaijrly 
times proves that it is true. Phala-sruti or the section towards the 
end which declares the benefits of chanting the SahasranSma 
clearly states this. There are passages in other Puranas also adiich 
nrescribe the chanting of Visnu-Sahasranama as a sure means for 
the attainment of all ends. Bhatta Bana, in his prose romance 
ICSdambari by name, describes that Visnu Sahasran^a was being 
chanted in the lying-in-chamber of the Queen as a panacea to 
ward off evil spkits. 


The scheme of Vi$nu-Sahasranama at its opening proves that 
it belongs to the Satt^dka class of wotfcs. To explain: The great 
Mahabharata War was over. Bhi^ma, the great warrior, was lying 
on a bed of arrows waiting for an auspicious time for Shedding his 
t)ody. He was an inexhaustible mine of all knowledge and wisdom. 
|$n Kf^na, who knew that with the death trf Bhtsma there would 
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be an eclipse of all knowledge, did not want that it should 
So he commanded Yudhisthira to go to the bed-side of Rp’®”' 
so that he could receive instruction from him YudhklnT^ 
acrordmgly went to the place where Bhisma was lying and aft^ 
fluting him requested him to enlighten him on thf differed 
Dharmas Bhi?ma was pleased and began to expound Ra?a 
Dhanna Stn Dharma, Moksa Dharma and so on. YudhisthiJa 
continued to listen to the flow of the knowledge of the pure and 

purifying Dharmas from Bhisma and it only increased his desire 
to learn more. 

Yudhisthira said to Bhisma, “Revered Sir, you spoke to me 
about vanous Dharmas. But I wish to know from you this- Which 
IS the Supreme Deity in this world? Which is the highest goal of 
attainment? By the praise and worship of which again will a man 
achieve all auspicious things? Above all, which, in your opinion is 
the highest of all Dharmas? Which is the means by which a man 
can attain the release from the bondage of this earth?” 


Such was the form of the questions of the wise Yudhisthira; 
and the reply of the all-knowing Bhisma was as follows: “visnu is 
the Supreme Deity. He is the Creator of all this Universe and at 
the time of deluge it disappears into Him. Visnu is the Highest 
Goal of Attainment since He is the purest of the pure, most 
auspicious of the auspicious, and most shining of shining. 
Bhaktiyoga is the means by which those who are competent can 
attain Him. But in regard to the destitute, the chanting of the 
^ousand Names of Visnu (Visnu-Sahasranama) is sufficient and 
it will grant all their desires. And in my considered opinion this is 
the greatest of all Dharmas.” Then Bhisma proceeded to 
describe the Thousand Names of ^rl Visnu which go to make the 
Visnu Sahasranama. 


Thus in Sahasranama also as in the case of all Sattvika 
Puranas, the questions are all in a general form and the answers 
quite specific. The question is—‘w'hich is the Supreme Deity?’ 
And the answer is ‘Visnu*. ^The subject here is quite in 
conwnance with the teachings of the Vedas; and thus Vis^u- 
sahasranama also is Sattvika and is to be taken as authoritative- 

TJerefore, we have to examine the scheme of the opening 
sectibn of a Purina in the light of the mles prescribed above, and if 
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it satisfies the test, it is accepted as a Sattvika purana and taken as 
authoritative; otherwise it is not accepted. But if there are 
passages in other Puranas which are in accordance with the Vedas, 
such passages alone are accepted and the others are rejected as not 
meant for one who is after the highest goal in life. 

Thus Sabda or Verbal Testimony which is the third and the 
last of the three Pramanas accepted by Vi^istadvaita comprises 
the Vedas and their Six Auxiliaries or Sadangas as well as the 
Puranas and the Itihasas which have their root in the Vedas. 

61. Conclusion 

Thus an attempt was made here to give in brief an exposition 
of the Vi^istadvaita System of Philosophy propounded by Sri 
jlamanuja, M Vedanta Desika and other Acaryas. The topic was 
dealt with under two broad divisions — Prameya (the objects of 
knowledge) and Pramdna (the Instruments of knowledge). The 
prarney® was divided under three heads— Tattva (Realities), Hita 
,j^gans of Attainment) and Purusdrtha (Goal of Endeavour). The 
Lgijvas are of three kinds — Cetana (the sentient being), Acetana 
. he non-pentient substance) and iSvara the Lord. The Cetanas are 
^ided into three classes— Baddhas (Souls in bondage), Muktas 
(Released Souls) and Nityas (Eternally free Angels). The Baddhas 
subject to the law of Karma from beginningless time and take 
birth in this world to experience the fruit of their deeds, good and 
had, **'®'*^ previous births in one or other of the four 
gcies—g®d, man, animal or plants. The Muktas are those, who 
ere oot:e Baddhas, and who have attained Release by adopting 
'he proper means of salvation. They are in the enjoyment of 
rtlrfeet Vaikuntha on a par with the Lord. The Nil^s 

fe thos^ Eternal Angels like Adi^^, Garuda Visvaksena, who 
^cre never in contact with Karma and so who were never in 

• The Acetana was dealt with under three heads—Trigi^a, 
-Ajia and ^uddhasattva^ Triguna or Prakrti is the Primordi^ 
Jitter which evolves itself in the form of this material world. It is 
twentyfour kinds, all having the three Gunas called Sattya, 
Rajn® Tamas. Kala is Time which is eternal and all-pervasive 
serves as an auxiliary cause in the process of creation. 
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Tra^'Snrf /J? of ‘he world. Suddhasattva is the 

self-yiuminous and blissful by 
Vidkunt^'* V^t substance out of which all the objects in Sri 
constituted ^ ^ bodies of Muktas, Nityas and i^vara are 


omn^p!^ Brahma or Paramatma. He is omnipresent, 

omnipotent. He has all the pure and auspicious 

SttlfStTn." *he one Atml^of all 

by Jiim and wh "h '^hich are supported and controlled 

They are His hn!r mainly for His purpose. Because of this, 
V" ^of ‘he Universe. He 

^ iSsLn?^^ T’ (Incarnations like Rama 

mid Knshna), Harda (the Subtle form in the heart) and Area 

""d houses). Hvara is X one 
Ultimate Deity which is the object of worship by all actions and is 
the one final object connoted by all words. The Mantras’of the 

‘ho Divine 

. Narayana-together form the one Godhead 

and all other things are for their purpose. In short they live, move 
and have their being in The Divine Couple. 

The knowledge of the Tattvas creates a desire for the 
attainment of Supreme Bliss and so one seeks the means (or Hita) 
for the same. Upasana or Bhakti-yoga is the direct means for it 
One has to practise Karma-Yoga and Jnana Yoga before one can 
up Bhakti-Yoga. Karma-Yoga is the observance of all 
duties—obligatory—daily and occasional and also optional. But 
ey must be performed with a spirit of non-attachment to the 
t and fi’eedom from egoism. Being pleased with this discipline 
Md mental disposition, the Lord blesses the person with the power 
to control his mind and other sense. Then the person proceeds to 
praefise Jnana-yoga (Realization of his own Atma). When this is 
achieved, he begins Bhakti-yoga, unceasing contemplation of the 
Lord wth devotion and love. This is called Para-Bbakti which 
t^es hiin on to the stage of Para-Jnana (Momentary Realization 
of Paramatma) and that again creates an intense longing in him to 
attain the Lord whidi is called Parama-Bhakti. 

This Bhakti-yoga is a difficult process and only a few that are 
qualffied can practise it. For those who are lacking in knowledge. 
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ability and high birth and so are incompetent, another way has 
been prescribed, viz., Prapatti. It is known as Nyasa, Nikshepa 
and ^aranagati. While practising it, a person must observe its five 
accessories—he will be agreeable to the Lord, he will not do 
anything diagreeable to Him, he is helpless, he must have 
Supreme faith in God and must pray for his protection. Once the 
self-surrender is made, there is nothing more to be done and the 
person begins to enjoy the Purusartha even ft-om then. 

Purusartha is the enjoyment of the Supreme Bliss and eternal 
service to the Lord, which is attained in :§ri Vaikuntha. Even here 
the Prapanna has a foretaste of it by service to God here and his 
devotees and leading a life free from mistakes. When the time of 
departure comes, the Lord takes him out of the body and escorts 
him in the Glowing Path of Archiradi and finally leads him to 
Vaikuntha with due honours on the way. There he has happiness 
equal to that of the Lord and does everlasting service to Him. 

Such was the scheme of the Prameya—object of knowledge. 
The next section was Pramana (Instruments of knowledge). 
Knowledge is attained by the Pramana which is of three 
^ ds—Pratyaksa (Perception), Anumana (Inference) and Sabda 
rJJerbal Testimony). Perceptual knowledge is generated by the 
^ nVorgans contacting the various substances, and inferential 
nwledge by a process of reasoning where the hetu or rdason 
^ t be correct. The Vedas are the foremost among the 
? hda-prarnSna which deals with things that are beyond the 
s. Itihasas and Sattvika Puranas that are in consonance with 
Y^ic teachings also come under the class of ^abda. 

The knowledge acquired by a person with the help of these 
Pramanas helps him lead a virtuous life. That will earn for him the 
S-ace of the Lord which wiU bestow on him the highest Bliss that 
should strive for. 

Thus we have dealt with the chief tenets of Vi^ishtadvaita, the 
vstem based on the teachings of the Upanishads, the Brahma 
«fitras and the Gita. It was propounded by Sage Bodhayana, 
TaAka Dravida and others. It was later estabUshed by Sii 
Pgjji 30 uja and strengthened by 5ri Vedanta De^ika. We hope our 
(forts here would create a desire in the readers to go to the 
texts for further knowledge and enjoyment. 




214 Viiistadvaita 

Sri De^ika says that doubts are likely to arise in the minds of 
people about the Tattva^ and other things and it is essential that 
the doubts^ should be cleared. He has anticipated many such 
doubts in his several works and has also cleared them. God willing-, 
we shall next deal with them in the form of questions and answers 
under the title ‘Vi^ishtadvaitic Catechism'. 













T- T. D. Religious Public^ons Series No. ; 2T7 

Price : Rs. 10-25 


Printed and Published by G. Reddy, /. a. S., Exetutive 


Officer, T. T. Devasthanams, a(id Printed at T. T. D. Press. Tirupati. 




